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FOREWORD 

It was, indeed, our great good fortune that we have had Swami 
Viditatmanandaji to address our teachers and students as also the 
. members of the general public through his learned discourses on 
“Vedanta in Present Life” arranged under the Gujarat University’s 
Scheme of Shri Chhaganlal Gopalji Solanki Trust Shankar Darshan 
Lecture Series for the year 1982. It was a thoroughly pleasurable 
experience to listen to Swamiji expose with his deep study, profound 
and characteristic charm. 

I am, deeply grateful to Swamiji for making these discourses 
available also to his countless admirers and other scholars who 
could not attend them on dt. 16-1-1982 through 18-1-1982. Those, of 
course, who did attend will, I have no doubt, welcome any oppor¬ 
tunity to peruse these lectures and have them “flash upon that 
inward eye which is the bliss of solitude”. 

I am also sure that students and teachers and all those intere¬ 
sted in Philosophy in general alike will find the publication a most 
welcome addition to our none too plenty but precious literature in 
English in the field. 


Gujarat University S. V. Shastri 

Ahmedabad-380 009 Registrar 

Dt. 16-6-1984 
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PREFACE * 1 ?: ' j9 pii/ airi 

' t- • ; ’ ! *i ’ ii.f. *i 'jtli, via V// 

; Swaini Viditatmanandaji,: Aeacygv Adhyatma \£idyra j^ftgdir } -is 
-very well cknOWn-ttSiAbmedabad anfi also to^ Gujajr^iy^ypr^it^. in 
; particular, c Spending, all; the time ,and energy, in tjrel,e§sly 0 ?prie^di^g 
the Knowledge for the benefit of people, 0 jwitit:r/r v WISl 1 ‘B§ rfi^f 
and loving eyes, Swamiji ably explores the subject dealt with and 
very : artfully^ brings home the points to the hearts of the listeners. 
Swamiji^effortlessly reveals the profound truths of Vedanta, hitting 
the mark, sometimes in colloquial language and often in scientific 
language; thus touching the minds of the listeners who even unco¬ 
nsciously start following the vision of the scriptures. Swamiji is an 
embodiment of love and purity, possessing a firm conviction bora 
of Knowledge. 

Gujarat University organised three talks by Swamiji. during 
January 16-18, 1982, under the auspices of Shri Chhaganlal Gopalji 
Shankar Darshan Lecture Series. The topic was “Relevance of 
Saftkara Vedanta in present practical life”. Life, irrespective of age 
is a constant quest of happiness. What is sought after by every 
humanbeing—every living being for that matter—is happiness free 
from the limitations of time, space and objectivity. Man being a 
rational animal has been employing his intellect in searching 
happiness but somehow the very search for happiness seems to be 
making him unhappy and uneasy. What is the reason ? Where 
and how can one really attain the limitless happiness ? And what 
is the limitless happiness when translated into practical life? 

This small book addresses itself to all these questions of our 
heart and answers them to our satisfaction. Vedanta reveals the 
nature of Brahman, the goal of life and so it is not only relevant 
but it is the only thing that is relevant in our practical life. In these 
three talks Swamiji clearly presents how that limitless happiness is 
the goal of human life, which is no different from Brahman, the 
Satya, and with proper understanding of Mithya. Jagat when a 


[vi] 

seeker of Truth implements the values of life, he attains the limit¬ 
less, his life gets fulfilled. 

We are glad that Gujarat University is publishing these talks. 
The talks 4re recorded, transcribed -had edited by Adhyatma 
Vid.4 Ma.dit* Ahinedabad and to being presented m the form 
of ,bid booklet. We Up * *** help the students of Vedanta 
gain ah insight into the life. 

Adhyatma Vidya Mandir 
, Ahmedabad. 
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I. Vedanta in Present Life 

Sankara Vedanta 

We like to clarify a few things before we proceed with the 
topic under discussion, viz. Relevance of Sankara Vedanta in present 
practical life. A certain lack of understanding and even misunder¬ 
standing prevails with regard to what is meant by Vedanta.* Accord¬ 
ing to one meaning of the term Anta, Vedanta means the physical 
end of the Vedas, our sacred scriptures. So Upanisads, physically 
appearing at the end of the Vedas make up Vedanta. 

But in Sanskrit the word Anta also has some other meaning. 
Anta means ihe vision, as it is used in Bhagavad Gita, 

(The truth ( 3 ^ 3 :) about both of these has been seen by the knowers 
of the truth.) Thus Vedanta means the vision of the Vedas. 

The culmination of Vedas is also called Vedanta. The word 
Veda comes from the Sanskrit root Vid meaning to know. So Veda 
means a body of knowledge. The word is generally used to refer to 
the body of knowledge found in the ancient Indian literature* But 
it could mean any knowledge. Any book of knowledge could be 
called Veda according to this derivation of the term. Therefore, the 
culmination of any form of knowledge, the mostexalted knowledge,. 
where all the seeking for knowledge finds its end, could also be 
called Vedanta. 

• To site an example of what the Upanisads (Vedanta) deal with, 
here is an incident from Mundakopanisad : the student of this 
Upanisad approaches the teacher in proper manner and asks this 
question, | 

(O Revered Sir l What is that, knowing which everything be¬ 
comes known ?) The Upanisad, which is an answer to this question, 

* The- terra Vedanta is made up of two words: Veda and Anta. 

31RT: %^T5=cT: | 
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describes that, knowing -which everything as well becomes known. 
Thus the pursuit of knowledge comes to an end or it culminates 
when this knowledge called Vedanta is gained. 

So Vedanta is the knowledge; it is a vision and not a parti¬ 
cular mode of life or a particular religion. It is also not a set of 
values. It is not a mode of life but it is the vision of life. It ts 
the vision of the truth. This is the fundamental thing about Vedanta. 

Vedanta is the universal vision of life. It is the vision of the 
Truth and Truth is that which is universally applicable. That alone 
is called the Truth or Satya which remains the same and is equally 
applicable everywhere; whether it is in India or in United States, 
in the forest or in the Himalayas, in the ancient times or in the 
modern era. It does not change with the change in conditions and 
circumstances. This is called universality. Thus Truth'is that which 
remains the same at all the times, at all the places, under all the 


conditions. 

Vedanta is the knowledge or the vision of this Truth. An 
therefore it is universally applicable to all, at all times, un er a 
situations. It is not any one’s private property, neither of Vedas 
nor of Upanisads. By the word Vedanta we do not even mean the 
bodv of the words called Vedas. While discussing what is meant by 
Vedanta or the knowledge of Brahman, Saftkaracarya himself says 
that the knolwedge of Vedanta is not merely the body of the 
words but it is the appreciation or the vision that these words give 
rise to. Therefore Vedanta does not mean any particular book but 
it is the Knowledge and therefore it is universal. Otherwise it could 
have been confined to certain people, to a certain place and to^a 
certain mode of life. Vedanta being universal is equally applicable 
to everybody, to every living being as a matter of fact. And that 
alone is the reason why we are interested in knowing it. 

There is no such thing as Sankara Vedanta, for as was said 
before Vedanta is not a private property of any individual. Since 
a lot of opinions exist pertaining to the vision of the Upanisads, 
the vision propounded by Sankaracarya is known as SanKara 
Vedanta. But it is not his personal opinion. It is what the Upanisads 
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(Everyone is made to act helplessly indeed by LT^y "b^soml 

Pralrrti.) Everybody is made to ac, as oup^ ^ 

force or some factor, mere is sui • liv : n „ being, 

one to act. That is the reason w\y we ^ nQt doing any 
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people constantly moving; changing places, si understand the- 
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2n the train, in the same compartment, some who are smoking are 
-absolutely in ecstacy. They, are in heaven. But some others are 
miserable. What made me happy in the past may not do so now. 
•So what makes me happy keeps on changing but the fact that I 
want to be happy remains. Thus every human being : every living 
heing wants to be happy. For what does a mosquito sit on my 
hand ? For sucking the blood. It gives it happiness. No one wants 
•to be in an unhappy condition. The moment the mosquito finds 
that my hand is going to land on it, it flies away. 

Thus what a man tries to do in and through all the actions is 
to seek happiness and avoid unhappiness. The desire to attain 
happiness and to avoid unhappiness constantly keeps one engaged, 
•doing something or the other. Were this basic desire not there, 
there would have been no action. There would have been no life. 
Vedanta is bold enough to say that the only reason why life is 
there in the universe, or the only thing that sustains the universe, 
is this basic urge in the heart of every living being; seeking happiness 
(g<jhTFfel) and avoiding unhappiness (fIs there a third 
kind of an activity ? Is there any motive other than these two 3 
Examine every action of yours and see whether it falls under one 
of these two categories or not. Any action, ancient or modern, 
whether it is done by the greatest scientist or by a sweeper, is 
prompted by one of these two motives. Therefore attainment of 
happiness is essentially what we mean by life. 

Our enquiry is thus becoming subtler as we prpceed. The field 
of enquiry is becoming more aud more narrow. Instead of saying 
■‘relevance of Vedanta in life’, now we have to say ‘relevance of 
Vedanta in the quest of happiness.’ Now the question is, does the 
•knowledge of the truth or the study of Vedanta have anything to 
do with this quest in life ? This quest is the same irrespective of 
time. We have not yet discovered any real difference between ancient 
and modern life. We must understand as to what is modern and 
what is ancient, The following incident illustrates this : 

Once SvamijI was invited for dinner. The hostess happened to 
he a very modern lady. The dining table was set UP very well. 
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The plates were laid out. The food was served. With air the plates 
there were different types of spoons and forks and knives. Before 
she began to eat, the hostess took the Paratha and with two-hands- 
she tore it into several pieces. Then she took a napkin, wiped the 
hands clean and started her dinner. She took the _ knife and the 
fork, picked up a piece of Paratha; dipped it in Dal and ate it - 
This is the modern way of eating. It is the same Paratha which, 
has been made from the same flour as it was made in the ol en 
days but. the style of eating has changed. We have the satisfaction- 
of eating with knife and fork and so we do accept that there is- 
something modern in life. What is modern ? That instead of fingers- 
we are using knife and fork is modern. But still there also is 
something ancient in the so called modern way. The food, the- 
Paratha is ancient. That we eat food only through the mouth is 
also ancient! Thus a lot of modern things may have come along 
jn life but there are certain things that remain the same. T ey 
are ancient. 


Based on this knowledge, is the urge for attaining ^ app 

. ? The ancient man 

and avoiding unhappiness ancient or modern . ^ cave 

also sought the very same thing. He wanted m f or tabIe- 

because he was seeking happiness. He was insecure ^ developed 

outside. For security, comfort and happiness^ w j t h the ancient 

different weapons. Comparing the moder ” a ^ og a nd behaving is- 

man, we find that the way of dressing, ^ piness and avoiding 

different but the basic desire of atta ’ n *^j n( j remains the same in- 

uohappiness as the motivating force e ^ But this basic 

both the cases. Ancient and mo' are ancient but they deal 

problem transcends the time. aU |he tim es. That js the 

with the problem that is‘ or the D harma propounded by 

reason why our Ve ,c Dharma. Otherwise the Upanisads, 

our scriptures is called S.n«.na U 

the ancient, scriptures would have been o 

. o RhflVavad Gita have in our lives ? It is. 
aa rel ^ ance ® a part j cu |ar situation. Though this is the 

addresse o rjun a jj t j m es and all places because it 
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. with the fundamental desire of human beings; i.e. gaining 
. ^ j D< ^ avo ^ 1D 8 unhappiness. As Vedanta addresses itself 
i fundamental problem it becomes relevant even today. It 

in all i 3 SOlm \ 0a to th,s P^blem which is applicable at all times, 
m all places and under all conditions. This is called Satya or Truth. 

«nter^L I - m I ei i« S .! edinSOlVing this Particular problem of life * Am I 
man has no h • ,ng the basic ur § e ° f being happy ? Yes, because 
and so Veri/t °' Ce ‘ 0301101 Stand sorrow - He loves happiness 

Zr:iT ,S ; ant - SinCeever y man, knowingly or unknow- 

,hi ” 8 ta life ' • 
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II. Brahma Satyam 


- we have , — £ - Z°"XZT^ 
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Llkaraearya where he sums up the eut.re vtston «. Vedauta. 

s^iqn%'‘?r wnfa 3<r#; I 

av wn ^nf^i ^ 11 

unreal and the Jiva is Brahman and none other.) 

_ • , 1f n e .u:,. verse is an introduction to the second 

h a ,f '^nVVagat or unre^To" 

0''^ limited Individual is Brahman, the limitless and there.ts no 
separation between them. 

. u . - nf Vedanta we should understand what is 
If this is the vis.o kn0W this because our life is 

real and what is unreal. Fverv experience is a blend’ 

a mixture of. the real and t e unre ^ confronted wilh these 

of these two aspects. It times . , n every experience, 

t*o aspects simultaneous y unre al, I have gained the vision 

if I know what is real an Q f my |jf e , So Vedanta is 

Of Vedanta I have or" the vision of life. It is not a mode 

the knowledge of the Truth this we sha ll have to 

of life or an y pabular eaper \ ' , ,, Satya and 

understand the technical terms real 
Mithya. 

Four Purusartbas .. . . 

Cure again 

SSt? "™" g q ues. for happiuess iu and rhrough a„ .he 



'pursuits is known as Purusartha* in our scriptures. Considering all 
'the things that a man tries to gain in life, we can classify this 

-Purusartha in four categories: Artha, Kama, Dharma and Moksa. 

Artha (m) - Yoga (Sin) and K§ema (%q) 

The first thing that I want in life is food, clothing and shelter; 
■the basic necessities of life. Food is the first requirement of man.. 
To fill the stomach is a fundamental requirement of life. Nobody 

is opposed to that and it would be foolish to deny it. We must 

know that Vedanta deals with the facts of life and therefore no 
•experience of our life can be rejected. We are only trying to under¬ 
stand the experiences, not reject any experience. Just as a man 
requires food, he also requires clothes and shelter to protect him. 
This is one class of requirements of human beings. On it, many 
trades thrive and industries flourish. The whole of the Insurance 
business would be out of operation if this fundamental urge were 
not there, ‘qlngq the Life Insurance Corporation says in 

its emblem which depicts a lamp protected between two hands. 
This is the statement from Bhagavad Gita where the Lord assures, 
“I am the one who looks after theYogaf and K§ema+ of everyone 
•in the creation.” 

Man wants to acquire the various things that he does not 
possess (Yoga) and wants to protect them (Ksema). When we acquire 
a telephone the desire is to have S.T.D. After gaining this facility, 
there arises an anxiety to protect it so that it is not misused ! 
Hence we keep the telephone locked. So Yoga and Ksema are 
two fundamental requirements which are reflected in vaiious actions 
of every human being. 

Kama 

It is not that by fulfilling the basic requirements of life, viz. 
food, clothing and shelter or Yoga and Ksema, there remains nothing 

* 3W. ffa yJW- 1 That which is sought after by men, 

that which is desired by men, is called Purusartha. 
t ^1*1: Sl^.Fl wfa: attainment of what I do not have. 

4 protection of what I have. 



more to be gained in life. Provide a man with these basic require¬ 
ments and ask him, ‘Are you happy now 3 Do you have everything 
that you need ? ’ He will say, ‘ No. I’m planning to go to the- 
Himalayas for mountaineering.’ Why should he have to go for 
mountaineering and undergo all sorts of troubles ahd strains when 
all comforts are available at home ? When he had no house, he 
worked hard and fought his way to get one. Now when he possesses 
it, he wants to go out. Why does a man want to leave his house- 
and seek different enjoyments ? 

This is because when the physical requirements are satisfied, 
there arises the requirement of the mind. This is called Kama, a 
desire for happiness. 

Dharma (q’q) 

In the beginning, a man seeks happiness at the level of the 
body-the grossest expression of the fundamental urge of seeking 
happiness and avoiding unhappiness. The second level of requirement 
is Kama, means enjoyment or pleasure at the mental level. If we 
provide both of these to a man and ask him whether he is happy 
or not we will find that he is still not content. What does he want 
now ? Now he wants to be a minister. He wants power and position, 
name and fame, respect and recognition. And for this he is ready 
to sacrifice all the physical comforts and the mental pleasures. 

When the stomach is empty, man does not mind eating anything 
to satisfy his hunger; he eats even a dry, stale bread ! Because the 
basic urge of gaining happiness gets first expressed at the level of 
the body, then at the level of the mind and lastly at the level of 
the intellect. This is common to all human beings. 

Life is a pursuit of happiness at these three levels of body,, 
mind and intellect which are respectively called Artha, Kama and 
Dharma. 

Brahman, the limitless happiness 

So far, we have not bad the necessity of God. Satya or truth 
has not been necessary in life. If I want to fill my belly, I don’t 
require God. I can go to a farm, raise the crops, cook and eat. 
Where is the truth or Satya required ? For entertainment, I need 
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cinemas, parks etc. I do not require God. If I want power, position^- 
and fame, I do not require God. So long as life is confined to - 
these three things we need not worry about Satya or God. People¬ 
like Duryodhana, who consider life to be the fulfillment of these- 
three requirements have nothing t*o do with God. snqssftifcj; 

firWI I As long as a man lives, may he live- 

happily. If necessary, borrow money but drink Ghee* is the philosophy 
of life for these people. As long as you live, live happily and eat 
well. In case you don’t have money, beg, borrow or steal but - 
make merry. , 


This kind of philosophy for leading life has been there at all 
time. But we have to examine whether it is possible for us to 
confine ourselves merely to the pursuits of Artha, Kama and! 
D arma. a man could really be happy by enjoying different 
objects and comforts; by entertaining himself in various ways; and 
by attaining power and position; if he stopped seeking happiness 
an oun imself to be content, we would have to say that that alone 
is the goal of life. Then all w e have to do is to try to provide- 
these things to everybody. But it is our experience that in spite of 
attaining a t ese in life, man still wants something better, something . 

superior, e oes not know what he wants but he is not happy 
with what he has. Even a man . u • . . . 

not satisfied or content. m ° St ,mportant p0S,t,0n ,S 

M that wtlen happiness is acquired all the seeking 

would Stop. But that is not the case. The moment some form of 

happiness is acquire . it prompts me to perform action. I want to 
hold on to it And when unhappiness comes, I want to get rid of' 
it. So oil appiness and unhappiness prompt a new series of 
actions. * ® enjoyments in the world are not enough; all the- 
power and position, name and fame are not enough to satisfy me. 
Arjuna in Bhagavad Gita as though supports this when he says : 

% SPRtllfa . 

*1*4 gn'Jimfq || q || 




»(I do not sec that it would remove this sorrow that burns up my 

• senses, even if I should attain prosperous and unrivalled dominion 
•^on the earth, or even lordship over the Gods.) 

Arjuna seems to say, * I yjpnt the end of this very seeking. I 
•want a situation where I do not need anything. I have been a 
beggar all through my life, now begging money, then begging joy 
.and then power and so on. But I don’t seem to be satisfied. I want 
to eradicate this beggar in me.’ 

Not only >Arjuna says this; every one of us has the same thing 
to say. It seems that our begging bowl is bottomless. Whatever we 
..add doesn’t seem to fill it. It shows that what we want is something 
very special and that whatever is added in our begging bowl doesn’t 

• seem to be what we want. We want happiness. How much happiness 
. do we want I Can we quantify the happiness ? No. How long do we 

want to be happy? We always want to be happy. Not even for- a mo- 

• mentdo we want unhappiness; afternoon, evening, today, tomorrow or 
day after; every day, every moment we want to be happy. What 
else ? At all the places we want to be happy. Here, there, every 

•where. Wherever we go, we must be happy. Under all the conditions 
we must be happy. Whether with people around or without them, 
in the forest or in the market place, at .any place and every place 
we want to remain happy and therefore the happiness we want is 
not the happiness ordinarily available. We want happiness that is 
not limited by time, place or condition. Man wants limitless 
happiness. What he is begging vvith his begging bowl is limitless 

"happiness. 

. What is meant by ‘limitless’ ? It is the happiness which is not 
limited by time. It should be available at all the times. It is the 
happiness not confined to any one place but available at all the 
places. It is the happiness which is not confined to a certain set of 
conditions but available under all the conditions. So what does a 
man want ? Or what is the urge of his heart ? Coming back to 
the original question ’what is life’ and in light of the analysis and 
-discussion carried out so far, we can define life as the search of 
.limitless happiness. Every man wants it-even every living being 


wants it. Otherwise there would have been no rebirth at all. This, 
so called rebirth would not have been there, the continuity of life- 
would not have been there if man did not want the limitless, 
happiness. Why does a man want to be born again ? Accepting for- 
the moment that there is rebirth, why is it there? It is there because - 
this quest of limitless happiness is not fulfilled in this birth and so. 
it continues through subsequent births. 

Can this quest be fulfilled or can this limitless happiness be 
attained through any material gain? No gain in the world or no. 
gain in my life can satisfy this requirement, because every material 
gain is limited. Whatever amount of money I get it is still limited.. 
However much enjoyment I gain it is still limited. However great 
a name and fame I may get, it is still limited. At the most I may 
be known in my country, but lam unknown in other countries. 
How long can power and position remain with me ? Suppose all 
the human beings in the world worship me, even then what? WJien- 
I walk out of my place the dogs bark at me and therefore dogs 
do not worship me ! So where does it stop ? What I want is some¬ 
thing that must be applicable everywhere. So what is available- 
cannot satisfy me. What I want is limitless and that want cannot 
be satisfied by any gain in life. Thus we come to this fundamental, 
principle of life, that man wants happiness and that too, limitless - 
happiness. This limitless happiness is called Brahman. 

Brahman means the limitless. The word comes from the Sanskrit , 
root Brh ¥5^) which means ‘to grow’, which carries witH it, the- 
sense of bigness. So Brahman means that which is big. How big. 
is it ? It is The Big, means it is bigger than the biggest. When the - 
adjective big is connected to some object the bigness becomes- 
limited by the object. But when we say The Big, it means unqualified', 
big, the limitless. So Brahman means the limitless. I am seeking-, 
limitless happiness and so I am seeking Brahman. 

Moksa (Htsg) 

Attainment of limitless happiness makes me free from the desire- 
to acquire happiness. Thus a man who has attained the limitless¬ 
happiness becomes free from the compulsion of desire. This is.-. 



•called liberation or Moksa in Vedanta. So the real freedom in life 
is the freedom from the compulsion in as much as the desires 
• compel an individual to act. 

Each of the previous three Purusarthas gains a meaning when 

• it is directed to Mok?a. The real motivation behind Dharraa, Artha 
and Kama is nothing but Moksa. 

Is search for Brahman relevant ? 

Now please tell me whether or not Brahman has any relevance 
-in our life. Does Brahman have anything to do with the life ? Yes. 
-Brahman is relevant because that is what I am seeking in and 
■through every action and every experience. We may use different 
■words for that ‘sought’. Somebody may call it Allah, somebody 
may call it Father in the Heavens, somebody may call it Aksar 
iPurusottama or some others may call it Jin, Any name may be 
given, but it only means this simple thing, the limitless happiness. 
When we use these technical tarms such as Brahman, God etc. we 
don’t understand them and we think that we have nothing to do 
with them or that they are not relevant to our life. Vedanta means 
■the knowledge of Brahman, the limitless happiness.'It means that, 
which I am seeking in and through every experience, in and through 

• every action of mine. It is what my heart is all the time seeking 
and therefore it is closest to me. Brahman is thus very relevant 
and we can describe the life of every human beiog as the search 
of Brahman, quest of Brahman. Vedanta gives the knowledge of 
Brahman, so Vedanta becomes very relevant. 

'Where is Brahman ? 

But where is this Brahman? We say Brahma Satyam, Brahman, 
; the limitless happiness that lam seeking is Satya, is Truth, is real. 

I cannot be seeking something that is unreal or non-existent. I 
would not have been seeking Brahman had it been non-existent. 
’We should understand this fundamental thing. I cannot search a 
thing which is not there. Nobody ever seeks a non-existent thing. 
Everybody seeks and strives for an existent thing. If you ask the river, 

‘Where are you going?’ 

‘1 am going to the ocean’ she will reply. 


running 


Have you seen the ocean V 
'‘No. I haven’t seen itV 

"Then how do you run towards the ocean ?’ • 

‘Because I know that it is there and therefore I have been 
towards it.’ 

The fact that the river is flowing means that the ocean must be 
there. Otherwise the river would not flow. And therefore the question. 
Is Brahman there or not?’ is not relevant. It must be there. Then 
alone there is an attempt of seeking It on my part. 

But why not say that may be we have been searching something 
non-existent? That is not possible because we can never appreciate 
a non-existent thing. Only an existent thing can be appreciated by 
the intellect. God is another name for Brahman and therefore what 
I am searching in life is God. He has to be there otherwise I would 
mot have been searching Him. 

Every natural desire that I have must have a solution. Observe 
life. Hunger is a natural phenomenon, so 'food is provided in the 
•creation to appease hunger. Thirst is natural and so water is provided 
to quench it. And breathing also is a natural requirement for which 
•air has been provided. There is always a means available to satisfy 
every natural desire. That is the nature of creation. A cultivated 
-desire-for a certain type of food or drink or air-may not have an 
answer, but a natural desire, with which 1 am born, must have an 
answer. 

Is the desire of seeking limitless happiness brought about by 
my own efforts ? Is it a desire specially cultivated by me or is it a 
'natural desire with which I am born ? Everybody is born with this 
•desire. It is a natural desire. It is not that at some point in time 
I decided to desire the limitless. I am born with this desire. 
Everybody, without any exception, is born with this desire. And 
since the desire to seek the limitless happiness is natural, there 
must be an answer for it. Attainment of limitless happiness or 
'Brahman is a natural desire and therefore there must be a" way to 
^satisfy it. 
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Therefore, when the question is asked, ‘Is God there or not? 
the answer is, if I am there, God has to be there. I am there means- 
mv search for God is there and since my search is there, the object... 
TLT slch-vid. Brahman or God or Father in the Heavens 
must also be there. If man stops even for a moment to examine 
his own life, the relevance of God would be immediately ev.dent. 

How then people don’t accept God ? It is because they do not 
see Him. I do not accept God because I don’t see Him, I don t 
exoerience Him. He is not anywhere around and since my search- 
does not seem to fructify, I reject the very thing I am searching. 
Through money, through enjoyments, through nuneand fame I am 
searching this happiness or God. 1 am not interested in anything 
i The only thing that I am interested in is God and nothing 

e sl' But then how is it that I am not getting Him? How is it that 
else. DU , But ,hen have I looked everywhere to conclude 

t Ho not find riini . . • *». 

1 ^ J . the re 1 Have I searched this vast universe to see if 

that God is not u* 

God is there or not : . , , 

That is the enquiry that Vedanta makes. Has a man looked 
;c there a place where he has not yet looked? To- 

r • the story of a thief. A very famous thief of Delhi was- 
11 >S \ train from Madras to Delhi by a first class coupe 
travelling m anolhe r distinguishe d passanger was also 

compartment in ^ Madras; apparent , y carrying a lot of cash. 

travelling-a ricn thjcf bad made aver y special effort to make 

money with him- ^ tbat the sam e compartment. It was a 

sure that he go days which wou ld take two nights before 

long journey • ffom Madras . The two passengers had settled 

one could rea^g ^ day> M njght the rich man opened his- 

OD l heir nniied out a wallet containing a large wad of currency 
briefcase P counting it , behind the open lid of the briefcase, 

notes an er being a thief saw from the corner of his eyes 

TbC ^ °a mental note of the wallet containing the money. After 
aDd stuffed the money back in the wallet, put 

counting, t br . ef casej tucked it under the seat and then he went. 

,t back m 1 returned the thief also went to the toilet and, 

to the toilet. 


\ 



finally both of them went to sleep. Within five minutes the rich 
man started snoring. So the thief quietly came down from the upper 
berth, pulled out the brief-case, opened the lock and looked for 
the wallet. He did not find it. Then he pulled out the suitcase, 
looked in and out everywhere but still he could not find the wallet. 
Poor man had to give up the search. But the next morning after 
the breakfast, the rich man was seen again counting the money from 
the same wallet. The thief was surprised. An idea struck him and 
he decided to try again that night. That evening after having gone 
through the familiar routine, both of them went to sleep. The rich 
man, as before started snoring. The thief got up. This time, the 
thief searched not only the brief-case and the suitcase, but all the 
pockets and hiding places on the body of the rich man. But today 
also he could not find the wallet. Totally frustrated and disappointed, 
he went to sleep. The next morning when the train was about to 
reach Delhi, the thief in his utter astonishment saw the rich man 
counting money from the wallet! He could not contain himself and 
asked the rich man about the secret hiding place. The rich man 
said, There is no secret in it. You searched the brief-case and the 
suit-case and my pockets also but there is one place where you 
did not look and which you would never suspect also. The wallet 
was right under your own pillow!!’ 


This is a simple story. But it happens to be the story of our 
life. We are searching Brahman, the limitless. Where do we look 
for It • We look for It in money, in entertainment, in name and 
fame. Man has been searching Brahman for which alone he goes 


to the moon, on the mars, under the earth and everywhere. All 
modern equipments are really meant only for this search. Still he 
is not successful. Man looks for It in all the places, but there i9 
still one place where he does not look. That place is his own heart. 
We must look for Brahman where It is. If I look in other places 
how am I to find It? 


(Higher than heaven, seated.in the cave of heart, It shines, which 
the seekers attain.) About that Truth Sruti says that It is as though 
2 
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hidden in a" cave. It is a great secret, therefore. Lord Krsna calls 
It Raja Vidya, Raja Guhyam in Bhagavad Gita * Lord says that 
nobody Is going to find Him because he will not look where He is. 
That is the secret- He is secretly hidden in the very heart of all 
beings : 

i *?. fit. 

(O Arjuna ! Isvara abides in the heart of all beings). 

Before I reject Xivara I must make sure that I have looked for Him 
everywhere. No place should be left unsearched. But I find that 
I have not looked in my own heart, within my own self. And that 
is where 1 should look. If I look there, Vedanta declares that I am 
surely going to^ind It. 

The question of the student of Mundakopanisad echoes this 
basic desire for absolute satisfaction, total fulfilment: 

wpfs sfi'far pram l 3. 3. 1. ?. 3 

(O adorable Sir ! What is that thing, which having been known, 
all this becomes known ?) Gaining Brahman, everything becomes 
gained and therefore Vedanta reveals the vision of life, expounds the 
knowledge of Brahman knowing which the quest for knowledge comes 
to its fulfilment. It is the happiness, the gain of which encompasses all 
other happiness. 

This is what is meant by Brahma Satyam. Brahman, the limit¬ 
less happiness is always present in all the experiences of happiness. 
So the first step is to understand and accept this fact that Brah- 
inan is what I am searching. Otherwise the search would be fruit¬ 
less. When I say that the Lord does not exist—Isvara is not—it 
amounts to saying that what I am searching is not there. That 
means my whole life is a total waste. I am denying the very thing 
I am searching. Nobody would ever go to a restaurant to appease 
his hunger, when he knows it does not serve food at that time. 
So if I say that Brahman or Isvara is not and still if I keep on 

’ *"■ osrfsrarr 1 *u II 

1 Royal Science, Royal -Secreat, the supreme purifier is this. 




-searching happiness the whole life becomes a total waste, a contra¬ 
diction. 

How to find It ? 

The search has to have a meaning. The object of ray search 
•must be there and so Brahman has to be there, Isvara or the Lord 
dias to be there. So we start with the basic premise that BRAHMAN 
IS. Brahman exists and It is Satya, It is real. It is something that 
1 can achieve. Thus Sankaracarya starts with a very positive note- 
Brahma Satyam. What I am searching in life is there and it can 
be found. By whom ? By everybody. Every human being has got 
•the opportunity, the resources, and the capacity or the potential to 
•discover this limitless in life. 

Then how do I experience It ? How do I find It ? The answer 
-is that I should look where It is. So I start looking within. I turn 
-my eyes “inwards”. Shall I find It ? Well, there is a way of doing 
-it. For any kind of search, there must be an appropriate instrument 
•of observation, and it should be in fit condition. The mind is the 
•instrument to discover Brahman and it should be in fit condition. 
And so the preparation of the mind becomes a relevant matter in 
•our life, in order to discover Brahman. This preparation calls for 
.a certain way of life, a deliberate training in order for the search 
-to come to a fulfilment. And that is how we come to the relevance 
•of this knowledge in our present practical life. How can I gain 
-this knowledge? How can I attain this goal in life? Does it re¬ 
quire that I must become a Sannyasi ? Does it require that I must 
go to the Himalayas and sit under a tree like a Rsi ? Is it that a 
particular mode of life or a certain environment is necessary to 
•know Brahman ? In that case Brahman becomes confined to the 
Himalayas and It is not where we are at the moment. 

In order that Brahman, the limitless happiness or God is 
-available in all the places. He must be as much available in the 
•city as’ in the Himalayas, must be as much available in my home 
;as anywhere else, must be as much available to me as to anyone 
ilse, and that is what is of interest to us. 


Ill Saccidananda-my nature 


Sat (m) the existence 

Let us examine what various things a man seeks in life. Hfe 
various pursuits in life can be looked upon, can be classified in? 
three categories. There is an innate desire in man to perpetuate his 
existence, to live a day longer. Life is the dearest thing to him. 
Everybody wants to protect himself, to remain alive; nobody wants 
to die. Man makes every effort to continue his existence. However 
miserable may he be, however old may he be, at whatever stage 
of life may he be, he still wants to continue to live. Even at the 
age of ninty-one, the old lady has a desire to see the marriage of 
her great grandson ! Even at that age, she has a long list of things 
to be accomplished ! The whole pharmaceutical industry thrives on 
this desire of man to live longer. Why should we have hospitals 
otherwise? Emergency rooms, oxygen cylinders and all kinds of 
aadiets and equipments are there just to help man continue living. 
However miserable that living may be, we still want to continue 
it Tt is proper also, because it represents an innate desire on the 
": rt of man. All the means of security that 1 surround myself 
with-shelter, comforts etc-are also with a view to stretching out 
the life as much as possible. 


But everybody knows that this body ultimately will come to 
end that he has to part with it. It is because of this awareness 
that I want a son who would join my name after his and thereby 
continue my existence in some manner. That is the reason why we 
leave name plates. Why does a man want his name to appear on 
some kind of a name plate? Because in that form he wants to 
continue his existence. If the body does not remain, let my name 
remain When we go to a cemetery, we find that the tomb-stones 
indicate the name of the person and the period he lived. Thus 
through memory in the minds of others, he wants to continue to 
exist. Through progeny, through name and fame, or through cha¬ 
rity man wants to continue his existence. He wants to live which 
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shows that there is a natural love for life, a natural desire to con¬ 
tinue the existence. A number of our activities in the life are 
prompted by this desire. So there is one class of activities or 
pursuits which is directed towards perpetuating the existence in 
some form or the other. This represents the love.for life or immor¬ 
tality or existence. 

Cit (fecj)-the knowledge 

Second kind of desire, which leads to a different kind of pur¬ 
suit results from the love for knowledge. Nobod yean stand ignorance. 
On this, another industry thrives—the newspapers, and the maga¬ 
zines and the printing industry. I do not know for what reason, 
but I am curious to know what is happening in Australia, what is 
happening in United States, what is happening in various places in 
the world. I want to know what is there on the Moon, what is 
there on the Sun and what is there on different planets. I cannot 
tolerate ignorance. This love for knowledge is the reason why it 
is so easy for a salesman to attract people on a foot-path just by 
firing a cracker, showing some kind of a magic and then suddenly 
start selling tooth-paste or soms other thing ! Because when a crowd 
gathers others are also curious to see what’s happening. I should 
not be left out without some piece of information. 

Knowledge is another thing, a man is seeking. That is why I 
don t mind if I don't get breakfast in the morning but I must 
have newspaper every morning ! So love for knowledge represents 
.another set of pursuits which is common to everybody. The manner 
in which a child pursues knowledge is different form that in which, 
an elder pursues it. A scientist pursues it one way, a house-wife in 
a different. When a child looks through the key hole to find out 
what's happening inside, that is also nothing but love for knowledge 
.and when I am keepiog a watch over ray neighbour, that is also 
out of my love for knowledge. 

Ananda (3Tiq ? ^) the bliss 

Third pursuit in life is to gain happiness. It is love for happi¬ 
ness which makes a man maintain various relationships, that he 
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has in the society. A man wants to love someone and be love y 
someone. Seeking enjoyment through the means of films and dramas 
and picnics and other entertainment programmes is nothing but am 
expression of this basic desire to be happy. 

A man is seeking to continue his existence because- there is 
love for existence or immortality. He is pursuing knowledge in one 
form or the other which shows his love for knowledge whic is 
also a natural instinct, a natural desire. And thirdly he is seeking. 
happiness-Ananda, which also is a natural desire. Therefore in- 
technical language he is seeking immortality, knowledge and bliss. 
He wants to live for ever. This is the desire. He may not express- 
it openly because he knows that it is impossible but had he had 
his ways, he would have continued to live for ever. How much- 
knowledge does he want ? He wants to know everything, all that 
exists at any place, at any time. 

How long do I want to live ? I want to live for ever. I want? 
to be immortal. How much knowledge do I want * I want to be- 
omniscient. How much happiness do I want ? 1 want absolute bliss-,. 

limitless happiness. 


This is what is desired by everybody-a man or a woman-, 
,oung or old. These natural desires in the hearts of human beings- 
tre classified as (1) desire for existence called. Sat, (2) desire for 
'nowledge called Cit, and (3) desire for happiness called Ananda. 
\ Sat Cit and Ananda or Existence, Knowledge and Bliss is what- 
* one loves the most. This is what every man. loves, every man, 
wants and every man seeks and strives for. 


>at-Cit-Ananda, my own nature 

Bv saying that man is searching Sat, Cit, Ananda, we mean, 
that he is searching absolute existence, absolute knowledge and 
ibsolute joy (gOTlftf). This can also be expressed in another way;. 
that he is trying to get rid of the sense of mortality, ignorance 
and unhappiness. So my pursuit of Saccidananda also means that 
1 am trying to get rid of its opposites i. e. mortality, ignorance.- 
and unhappiness. These three things I cannot stand (fitaftfft).. 




Let’s examine the nature of the things that we generally think; 
of getting rid of. I don’t think of getting rid of anything unless it 
becomes a nuisance. Nobody thinks of getting rid of the hands 
and the legs I don’t wish to part with one of the eyes eventhough 
I have two of them. This means that nobody wants to get rid of 
that which is natural to him. On the other hand, if a dust particle 
falls in my eye or a bug enters my ear, I will direct all my efforts 
to get rid of them. Even with the finest dust particle in the eye, 

I cannot be at peace. Therefore in our life, what is it that we 
want to get rid of? We always want to get rid of that which is 
unnatural, the thing that is foreign. I cannot stand a foreign ele¬ 
ment but I am comfortable, 1 am happy with what is natural 
to me. 

When I say that I want to get rid of mortality, ignorance and 
unhappiness, what does it amount to? Nobody ever goes to a 
doctor and complains, ‘Doctor ! Please do something because my 
eyes see ! Or nobody complains to a doctor saying, ‘Doctor ! There 
is something wrong with me, eventhough I eat, every four hours 
I feel hungry again. So please help me ! That he sleeps at night 
is not a problem to man, because it is natural to him. Nobody is 
happy being unhappy. And so we know that happiness must be 
the natural state. That is why ^e accept it. Natural things alone 
can be accepted. Nobody goes and consoles or sympathises with 
a scholar for having stood first in the University ! Because we accept 
happiness as a natural and a desirable thing. 

This shows that ignorance* mortality and unhappiness are 
unnatural, whereas immortality, knowledge and bliss or in other 
words Sat, Cit and Ananda are natural to me. Therefore I like 
them, I love them This indicates the nature of a human being, the 
nature of all the living beings, because everyone loves Saccidananda. 
Existence, knowledge and bliss is the nature of every human being. 
It is my nature and that is what I am. 

Another name for Saccidananda is Brahman. Saccidananda 
means Brahman or Aima When we say Brahma Satyam it means 
that there is one real thing which is my own nature. That indeed. 
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is Saccidananda or absolute existence, knowledge and happiness. 
This is the most natural state and so the goal of life. This is the 
goal that everybody is trying to accomplish. In and through all my 
actions what I am trying is to attain this natural state. That alone 
is the goal of life, the pursuit of life. Therefore we must adopt 
that mode of life which would enable us to attain this vision, 
achieve this state of absolute existence, knowledge and bliss. And 
this is what Vedanta is meant for. 

Should we call Vedanta practical or not ? If Saccidananda is 
what I want, if absolute existence, knowledge and bliss is all that I 
want, then that which enables me to achieve it, has to be practical. 
Another name for Saccidananda is Amrtam or immortality. There is 
a very famous statement of the Upanisad which says : 

IT WTT ITinTT SUIcfSTfimg: 1 

(Not by work, nor by progeny, nor by wealth but by renun¬ 
ciation alone, some attained immortality). 

Immortality is the most natural state of the human being 
attaining which nothing remains to be attained. The ocean is the 
most natural state of the river, because after reaching the ocea n, 
the river has nowhere to go. All the stru le and conflict in her 
life have come to an end when a river has reached the ocean, and 
until then she has to strive and struggle. 

In my life also I love this natural state because it brings an 
end to all the conflicts, all the struggles. That is the state that 
I desire. That is the reason why we love sleep so much. It is very 
close to the natural state, although not quite the natural state 
itself. No effort or exertion is inv »lved in deep sleep. There I 
enioy the bliss, without any effort. Even tms experience of deep 
sleep shows that it is the only thing I love the most. That is called 

Amrtatvam. 

Means for attainment of Saccidananda 

Amrtatvam is the most natural state having attained which 
nothing remains to be attained, having reached where, no place 
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remains to be reached. So the Upanisad says^nSF^r^TSiirma or 
action can immortality be attained. This means that the achievement 
•of external things cannot bring about immortality. Whatever action 
!l perform would be limited. So the result that is gained by an 
•action has also to be limited. And sum of any number of limited 
iresults of limited actions cannot add up to the limitless, the Atnrta- 
itvam, I am seeking. 


Not by progeny—by progeny is meant here the retinue assem¬ 
bled around for the fulfilment of emotions—the friends, the compa¬ 
nions; the relatives, the children etc. Even this kind of arrangements 
•also cannot bring about immortality. 


Not by wealth—can one attain immortality by wealth ? We say 
■that money can buy anything. But money cannot buy immortality. 
Money can buy things and materials and that is what man is trying 
.to do. He is seeking some kind of ideal arrangement of the things 
.around him with the help of money. But there is no such thing as 
an ideal arrangement, because the moment, he gets the one he had 
ibeen working for, his own concept of the ideal has changed. Again 
lie starts seeking the new ideal arrangement. So wealth or material 
.achievements cannot bring about the immortality that I am seeking. 

Action or progeny or wealth or name and fame, both here 
.and hereafter, cannot bring about the Amrtatvam or immortality. 
'Why do we have to discuss the immortality ? We have to examine 
‘the very life, we have to examine the very actions that we perform, 
•■the very goal of life that we entertain. The very motivation in life, 
rthe inner urge that one has, has to be examined. What prompts 
itne to perform actions and what prompts me to strive and struggle 
in life ? 


Vedanta is the most fundamental science. It does not take 
anything for granted; it questions everything. I have this desire 
•in my mind; is it a valid desire ? Is the desire for happiness, imm¬ 
ortality a valid desire? This is the first question raised by Vedanta. 
That man seeks immortality is all right. Immortality is our birth - 
vright, they say; because it is our very nature. It is natural to me 
and therefore it is my birth-right. But the manner in which it is. 





sought is questionable. A young man or an old man, a scientist 1 : 
or a businessman, a clerk or a sweeper, anybody and everybody,, 
without any exception is seeking only one thing viz. immortality. 
But the means that are employed to attain it, are they the proper V 

What means do we employ to attain limitless happiness or 
immortality? Karma-action, Praja-progeny and Dhanam-wealth. These 
are also popularly known as Dharma, Kama and Artha respectively.. 
These three Puru?arthas are the means that we employ for attaining, 
immortality. Security and comfort, wealth and prosperity, name 
and fame, emotional adjustments and scientific researches—such are- 
the means that we are employing to seek immortality. We are; 
constantly engaged in acquiring and arranging things. 

The Upanisad urges us to stop and look. There is nothing: 
wrong in action, there is nothing wrong in achievements, in wealth- 
or in progeny. But the manner in which they are employed is wrong, 
what am I seeking? I am seeking immortality. Can these things- 
attain immortality for me? No. Because these are all small things,. 
Jimited things. Wealth is limited, progeny is limited, name and fame: 
and power are limited and therefore these limited things can never 
add up to the limitless or the immortality. My desire is valid what. 
I want is genuine but the means that I employ are all wrong. 

The story of Mulla Nasaruddin is very illustrative for this: 
purpose. This Mulla used to sit in a coffee house every evening, 
with his friends chit-chatting and boasting. One winter evening when 
it was freezing cold Mulla again started boasting before his friends.. 
He bad a bet with them that he could, in that freezing cold spend- 
the whole night on the top of a mountain without fire or any 
other source for warmth and protection. A nice reward was agreed-, 
for this feat. Mulla did spend the whole night on the mountain, 
reading a book in candle light. But he was denied the reward on 
the ground that he had a candle with him which he had carried 
under the pretext of reading, but which he employed to keep him¬ 
self warm. And so according to the friends the stipulation was not 
fulfilled. In order to leach them a lesson Mulla invited them all' 
for a dinner. When they came they were asked to wait for some- 
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time; and the Mulla went inside the kitchen. Here these friends of" 
his, sitting and waiting at the dining table for food were very hun¬ 
gry. Having waited for one and a half hours, they lost their patience— 
So one of them got up from his chair, went to the kitchen and 
peeped in to see what Mulla was doing. To his great surprise he 
found Mulla very sincerely trying to accomplish something. He had 
a very big pot which he had filled with water, rice, dal and every¬ 
thing else and a candle was burning underneath. The friend asked,. 
‘Mulla; what are you doing?’ ‘I am cooking Khicadi. I have been 
trying to cook with this candle since yesterday, but even the water 
doesn’t seem to have boiled !’ 

The desire to cook and the desire to eat are genuine desires. We- 
would not question that. But the means that are being employed 
are not proper. How long will it take for the Khicadi to get cooked I = 
It will never get cooked. If we know the goal of life we must also - 
know what means should be employed. I am employing this body 
as the means to achieve immortality. I am seeking immortality by- 
perpetuating the existence of the physical body. I am expecting the • 
impossible out of this little equipment. I am seeking absoute know¬ 
ledge through my intellect. This poor little candle-like intellect can • 
think of one thing at a time. It can retain so little and through, 
that intellect I am trying to gain absolute knowledge. And through • 
my mind which is emotional, I am seeking absolute happiness, again« 
an impossible task. The desire to seek existence, knowledge and 
bliss is genuine, but the means that I am employing, the body, the • 
mind and the intellect the instruments that I have and also the various 
objects in the World outside, the various emotional set-ups, the 
various intellectual pursuits-all of these are so small, so insignifi¬ 
cant, that in no way can they reach immortality. 

And this is where Vedanta comes to our help. Vedanta ques¬ 
tions the very pursuit of life. It does not take anything for granted,, 
which unfortunately other sciences do. The psychologist takes the 
desire of man for granted. The scientist provides the man with, 
whatever he wants, and no doubt that has brought about spectacular 
achievements in scientific and technological fields. They should be- 
there. And it is because of them that man is more comfortable: 
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'today, has much more flexibility in time and space. But can the 
•immortality be attained by these various pursuits? No. It cannot 
•be attained. Hence we come to a basic contradiction in life. It 
seems as though the whole human life is full of contradictions. 
The very basic contradiction is that there is a natural desire for 
-seeking immortnlity but the means available at my disposal are 
'limited, and therefore they cannot enable me to achieve what I am 
•seeking in life. This is something to be understood. At some point 
'in life mao has to come to this understanding. He is then called 
- a mature man, a man awakened to the reality of life. If he does 
■not understand he is called a blind or a child. 

WIST: 1 q>. U. (The unintelligent people entertain the desires 

“for worldly objects). 

The KathOpanisad calls them children, the immature people. 
They have not understood that what they are seeking ia life cannot 
“be attained through the means they are employing. They continue 
to live the same extrovert life. So it requires a certain maturity tq 
understand that whatever achievements have been made so far 

■ cannot attain me what I am seeking in life. With this understanding 
the whole trend of life has to be changed. In order to attain 
immortality, the whole vision of life, the attitude towards life must 

• change. And that is what Vedanta reveals, tells us or expectsus to do. 

Once these fundamentals of life have been understood, my 
attitude changes. No more do I depend upon little things to attain 
-the goal of my life. I start looking elsewhere. If the immortality is 
not in the wealth, if it is not in the pleasure, if it is not in the 
name and fame, if it is not anywhere else in the world, then where 
is it? Since I am seeking, it must be thereat some place. Sruti 
-says : tftor immortality is hidden in a cave. 

' That is why it is called a secret. It is hidden in the cave of my 
..heart. The immortality is hidden in my very intellect, in my very 
"being. I myself am the immortal one and therefore if 1 am seeking 

■ it outside I can never find it. All our extrovert efforts to gain 
immortality are like that of the old lady who was searching for a 

»needle in the light of a street lamp; a needle which she had lost 

•in her but. 


To search for the needle we can use all sorts of advancements.. 
We can bring special flash lights, flood lights or magnetic counters. 
But none of them will bring about the attainment of the needle - 
which is not there. We keep on looking, but if we are looking for 
it in a wrong place where it is not, how are we ever going to - 
find it? 

Immortality is what I am looking for, but the place where I 
am looking is a wrong place, and hence at no time in life will I 
ever find it. Just because lam working, just because t am searching,, 
just because I am advancing does not mean I am really progressing 
in life. We must understand the difference between progress and' 
advancement in life. We have wrong concepts about progress. Acc- • 
omplishing more things, getting more comforts is progress as we 
think it to be. A comfortable life is what we are seeking. And 
Vedanta is not opposed to a comfortable life. But Vedanta says.- 
that a comfortable life is not the solution. Mania fact is seeking 
a happy life. But instead of trying for that, he is spending all his. 
time in bringing about a comfortable life. 

So when this question is raised, ‘Is Vedanta relevant to present " 
day practical life I think what is meant by present day practical"' 
life is a comfortable life. Is Vedanta relevant in bringing about a. 
comfortable life? By studying Vedanta can I get promotion ? By 
studying Vedanta can I get more money in the business ? By stud¬ 
ying Vedanta can I get more things? Well, we do not know. 
Vedanta does not address itself to comforts in life. Vedanta addre¬ 
sses itself to what I want fundamentally. Happiness is the ouly 
thing I want. I am confusing comfort with happiness and therefore - 
success in life in terms of material gains is considered to be measure • 
of progress in life. 

When do we say that he is a successful man ? We say that' 
when he has got a great number of possessions. If one has accom¬ 
plished maximun material achievements we call him a successful' 
man, which he may very well be. Again understand that Vedanta 
is not opposed to these things. But in' Vedanta the success is. 
measured on the basis of my closeness to the goal of immortality,. 


30 


• the goal of lasting happiness. This is the measuring rod for success 
^and not number of things I have achieved. Tins we have to deci e 
in life-what is it that I want? 

That is where Vedanta directs our attention . 

i > 
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The goal of life cannot be attained through action, progeny or 
-wealth, the limited, insignificant means. They have no capacity to 
: attain for me the limitless that I want. I have to understand wbat, 
■ I want in life. At the moment that itself is not understood. Once 
•that is understood life will definitely change. Life will attain altoge¬ 
ther a different outlook and so Vedanta is a vision or outlook of 


the life. 

The immortality that I want is in my very heart. That is where 
I should have been seeking, not outside. Then what for is the 
• outside world? Can all the things in the world attain for me the 
immortality? No. This is indicated by Jagat Mithya in the verse 

rthat we have quoted of Sankaracarya : gtlprr^l..! ’ 

The world is unreal. We shudder when we hear this. By stating 
that the world is unreal, is Vedanta asking us to reject the world, 
to reject the wealth and to reject the family ? Vedanta is not pra¬ 


ctical if it says so. 

In fact, Vedanta is not asking me to reject anything; because 
nothing belongs to me. How can 1 reject and what can I reject ? 
What Vedanta asks us to do is to understand what ought to be 
. rstood. It is that the immortality that I am seeking is my very 
U Mire it is the very core of my personality. In as much as the 
03 i of mV life is immortality which is my very being and in as 
much as it is not to be sought after in the outside world, it is 
..fid that the Jagat is Mithya. 

Mithva means unreal-that which very much appears to be real 
• is not real. When I look at the world, it appears as 

T world can fulfil my desire of attains immortality. The 

S'aid befogs and achievements generally create this impression 
» *. me the promise the, throng them I 




•can attain immortality. And it is only for that reason that I a® 
always running after material achievements. They have got this 
fascination, the attraction. 

That happiness comes from the world, that sensation comes frdm 
the objects is my conclustion but it is not right. Happiness does 
not come from any object in the world. It only comes from within 
from myself. How come then when I enjoy objects I seem to 
• experience happiness? That happiness is akin to that of a dog who 
is chewing a dry bone which does not have even a drop of juice 
in it. The dog chews it for hours together thinking there is blood 
,n it. But^,n fact he enjoys the very blood that is coming from 
^the wounds that the bone has made in his mouth, thinks Lt the 
fbappiness, or the taste comes from the bone. So also when the 

happiness appears to come from the world, in reality it only comes 
from myself. 

What does this knowledec do ? It creates the right attitude in 
the mind towards the wor£. The world is not useful for the immort¬ 
ality that I want to gain. So I must give it up. That is how people 
take Sannyasa. But that is not the proper way. An aversion for 
•the world a hatred for the world, a rejection of the world is not 

ThTlhin’ N ° th ' ng u can be ejected. Then why is the world there? 
serve alf ^ • e ' Dgs and tbe wealth and achievements cannot 

should theyZttere? at Yes ^Ty ‘T *° ^ *** ^ * *“ 
T want thp»m „ es ’ they cannot serve the purpose tbat 

Jh^ is whv t v T\ But thCy Can «onte other purpose and 

much as it cannot • ^ The worId is called Mithya only in as 

nrld is not ther ^ immortalit y- It does not mean that the 
world is not there or that the , . 

e WOf ld should be rejected as useless. 

,he r "n“L er .bti I „r:‘r:'; d ne r r. Bbi , ks5 H at som p,a “- 1 went 

a HJninn table ni™. . ° pened 1 ente red the hall. There was 
a dining table nicely set up but no fnnH 

; i„ . u a . . Iood ha d yet been served. The 

• T 1J h '“ d , e and 1 was very huogry. Mean- 

ZLrZrTZ 5r"" rul fr " itS °° ,he table .ad .he thing 

® * t d , mos ' was a beautiful apple. Not finding any¬ 

body around I quietly picked up the apple. And as soon as I picked 
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it up I came to know that the apple was Mithya, it was false. It 
was a wooden apple placed on the modern dining table which was- 
decorated with beautiful flowers and fruits; all of them were artificial. 
They were so lively and so attractive that we cannot believe them to- 
be unreal. 

So just because the sense of perception says it is real, a thing: 
need not be real. The apple was very beautiful, very realistic. Only 
when I picked it up and started biting it, I came to know that it 
was not a real apple and that it was a wooden one. It is called' 
Mithya apple. It is Mithya in as much as it cannot serve the pur¬ 
pose of an apple, to appease my hunger, which it very much seems- 
to be promising to do. Not that it is useless or it has no purpose. 
It is beautiful and its purpose is to decorate the table. Just because- 
it cannot appease my hunger I should not hate the apple or throw 

it away. 

I should not throw away the things in the world just because- 
they cannot appease my hunger. They are not meant for that. This- 
flower cannot appease my hunger, for that is not the purpose the- 
flower is meant to serve. In as much as the world cannot appease 
my hunger of immortality, from that standpoint I can say that 
the objects, the things and the beings in the world are Mithya. 
But it does not mean that the things are not non-existent or 
that they are not beautiful. In fact a wooden apple may look more 
beautiful than the real one. So no doubt the world is a beautiful 
thing to enjoy, but the manner in which it should be enjoyed is- 
different. By eating it, that apple cannot be enjoyed. It is to be- 
enjoyed by looking at it as a piece of art, as a piece of work.. 
That apple is not an object of eating. 

Thus we come to the most beautiful and the most fantastic 
way of relating ourselves to the world. Since this word Mithya ». 
not easy to understand, we require a teacher to make us under¬ 
stand it. That is why this knowledge is a secret. Words are floating 
around and are often used wrongly. In our colloquial language we 
use the word Mithya to mean imaginary of non-existent or wrong.. 
Therefore people develope an aversion for the world. Mithya means- 




it does not serve the purpose it promises to serve but it does serve 
some other purpose. It is an object of adoratiop. It is an object of 

, ' ' r tT - . . j si.. . i." * • »♦. -.I'M? 

appreciation..- Once I understand this, my relationship with the apple 
changes. Earlier, when I didn’t know the real nature of the apple, 

I looked upon it as an object of enjoyment. I expected it to appease 
my hunger taking it to be my food. I may touch it, I may smell 
it and I may even try to cut it with a knife. That is i may examine 
it well from all the sides, to know its real nature. When I realise 
that it cannot appease my hunger, there arises in me a kind of 
dispassion, a feeling quite different from the one I entertained so 
far. With reference to the apple which I now know to be Mithya, 

I am called a Sannyasi. I become an apple-Sannyasi. 

Understand the nature of Vairagya or Sannyasa. It is not that 
I have an aversion for the apple or I throw away the apple. I 
just understand the real nature of the apple and now I relate to 
it in a different way. I still continue to relate to the apple, I still 
continue to retain it, but my relationship is now different. That 
change in relationship alone is called Sannyasa. Sannyasa is not 
something physical. It is the maturity or the understanding of the 
real nature of the thing. Sannyasa is called Jnana. 

By Sannyasa, by renunciation is meant the understanding of 
the real nature of the world. ‘Some attained immortality through 
renunciation’, says the Sruti. They stopped searching for immorta¬ 
lity where it is not and started searching where it is. Once I start 
searching for the needle where it has fallen, if not today, tomorrow, 
if not tomorrow, the day alter, the needle will be found because 
it is there. This is called understanding. The world is Mithya. It is 
something beautiful, no doubt. It is something to be enjoyed. But the 
manner in which it is to be enjoyed is different. Not that by eating 
the apple is to be enjoyed, but it is to be enjoyed by observing and 
, watching, adoring and praising it. 

This is Vairagya. Vairagya does not have any hatred in it. 
It is that which should always create a joy in me. The joy of 
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knowledge, the joy of maturity is called Vairagytu Not having 
understood this fact we think that the Sannyasi is the' one who 
only emaciates his body and who does not know ‘how r to enjoy 
life. But this is a false notion. A Sannyasi is a "mature person. 
He understands the real nature bf the world and relates to it 
appropriately. 



j J ( IV Jagat Mithya ‘ 

^Nature of the world 

Vedanta gives us the vision of life to understand the real 
nature of the world. World is Mithya in the sense that it cannot 
^appease my .hunger for immortality. Then how should I relate, 
myself to ijt? That is also shown. World is not an object of enjoy¬ 
ment. It is to be worshipped. By this we come to altogether a 
different outlook. This woman is not something to be enjoyed, but 
it is something to be worshipped. Do not look upon this person 
as a body, look upon her as mother, as God. This is what Vedanta 
tells us. That does not change the person. That does not change 
anything. It only changes my outlook. It changes my vision and 
therefore the next thing we enquire into is the nature of the world 
•or the creation. If we understand that, we shall know how to 
♦relate to it. 

The world is called creation. We must have heard that the 
’world is a creation.. Creation means that which has been intelligently 
-and deliberately made to serve some purpose. Pot is called a 
•creation because it has a definite purpose to serve. Somebody has 
deliberately, intelligently made it. That is why there is one opening 
at the top and not at the bottom. Nor are there any openings 
-on the sides. The pot is meant for filling water, so it has only one 
♦opening and not more. It has also got a certain shape, a spherical 
shape with a minimum surface and a maximum volume. So a 
'deliberate shape is given and a deliberate form is given and it has 
a specific purpose to serve and therefore we say that a pot is a 
•creation. 

This microphone is a creation. Somebody must have sat down 
•and thought about it and then created this particular object called 
microphone. Since it has a specific purpose to serve, r since it is 
deliberately created, some intelligence must have gone in making 
"this microphone. So also when we observe any object in the world. 
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we find that every object has a purpose to serve. Every object is- ^ 
deliberately placed where it should be. Every object has its place: 
in the system, in the creation. So it gives us reason to think that, 
the whole world is a creation, deliberately, intelligently made by 
a Creator. 

Here again we are reminded of the pot because we don’t 
accept this so called Creator. We cannot kccept* God or the Lord.- 
The moment we say that pot is a creation, there is always going, 
to be a pot-maker. Similarly the mordent it is said that the world 
is created, we know what the next step is going to be. And this-- 
one thing we cannot accept. Scientists cannot accept it because if 
the pot-maker is there, where is he, is the im'mediate question* 

If it is said that the world is created, the question is, where is the- 
Creator of the world. Where is He? We don’t see God anywbere- 
around. 

There is an incident about GeOrge Washington and his son. 

George must have had some religious background, a religious man- 
as be was. He used to go to the church and worship God. He- 
believed in God. But his son, like any other young man challanged' ' 

him, ‘Daddy, you are going to the church and worshipping the- 
tord but where is this Lord? I do not see Him. ti eilce T do DO t 
accept the existence of God. Please show me your Gdd.’ The son* 
and the father often had this kind of discussions. 

Now in the president’s residence they had a big back yard, a* 
very big field, where they used to grow lots of things. One day 
when Washington and the son were walking along the terrace, all- 
of a sadden the son BOtkgd something in the .field, an unusual. 

scene, and he md to Ms father. 

‘Look, daddy ! Do you see something there in the cabbage field? 

George Washington looked carefully and said. ^ 

‘Yes, sunny f I find that something is written there. 

‘What is it daddy t 

‘It seems as thdugh George Washington is written there on. 
the cabbages/ 

»©o you know, daddy, how is it written there ? 





'It must have happened to be there by itself. By an accident it 
^anight have been written there.’ 

‘How can it ever happen, daddy? When we find something 
^written, there must be a writer for it to have been written* the 
■ son said. 

‘No, no. I don’t see any writer around.’ 

George still refused to accept that there was a writer. So agajn 
the son insisted. 

‘Daddy ! Even if you don’t see a writer, he must be there. 
"Otherwise how can this ever be written so systematically and so 
legibly IV 

‘My dear sunny! the whole creation is just like that. If I have 
the eyes, I can see the signature of the one who created it, because 
when there is something systematici when there is something 
deliberate and intelligent, there must be an intelligence behind it. 
•Otherwise why should the flowers only look like this? Why should 
a flower have a particular purpose? Why should it have certain 
•characteristics? Why should the things be, and continue to be the 
way they are?’ 

Why at all should there be only a specific distance between 
the Sun and the Earth. This is not an accident that the Earth is 
•exactly where it is in the solar system, that it has got a certain 
‘environment, that it is provided with a certain kind of atmosphere l 

In this manner Vedanta again points to altogether a different 
aspect of life, which is missed by us or which is not accepted by 
f us, and it is that there is God, or that there is the Creator of the 
world. Vedanta without this would be incomplete. The creation is 
the signature of God. The creation is a piece of art. The poets 
and the philosophers and the artists-the sensitive people can see the 
beauty of the art functioning everywhere. A scientist can see order 
■everywhere. He can see everything interconnected by the laws of 
science or by the laws of the nature, the thing which otherwise 
looks random to you and I. When there is law, there must be a 
Uaw-maker, a governor, a creator. Thus by observing the world, 

i ■ * 
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we come to understand that the world is a deliberate, systematic,, 
intelligent creation like a pot or a watch or a microphone or a\ 
rose. There must be an intelligent creator behind, otherwise a thing-, 
cannot be what it is and where it is. 1 f ‘ 

The world is therefore created by the Lord. This we may 
understand at the moment but we cannot accept it. This is probably 
because we do not see the Lord. ‘Where is the Lord or God ? I 
don’t see Him.’, we ask this question. When this question is asked;, 
there is already an assumption behind it; that .what I see is not. 
God. This assumption is always there underneath. 

‘How do you say that you do not see God ? Why do you. 
think that what you see is not God ? 

‘Oh! I thought that God must have four hands holding Saftkha,. 
Cakra, Gada, Padma in them’ or, 

‘I thought that He must have flute in His hands or bow andi 
arrow in His hands’ or, 

‘I thought that God is some kind of light’ etc. 

All right. This means that we don't see God of our personat- 
choice or notions. This is agreeable to the extent that we want to- 
see God about whom we entertain our own notions, and that God. 
We don’t see. That God may not be there. True. 

Somebody asked Svamiji, ‘Are you a God-man?' He said; 

‘I don’t know. It depends upon what you mean by God. If y ou , 
think that God-man must be able to fly, then I am not a God- 
man. I may be the God-roan with respect to God that I know. But I; 
may not be a God-man with respect to God that you think.’ So 
when I say that I do not see God, what I do not see is the Goch 
as per my concept of God. But how can I say that what I see is. 
not God? Vedanta says that what all I see is nothing but God„ 
gift# I 

Creator and the creation 

This is another way of appreciating the Lord. Vedantic teachers- 
say that this Jagat is Mithya, it is unreal. The same teachers also 
say that m I This entire creation is nothing but Brah- 





*nan. Isn’t that a wonderful thing? All of a sudden we come'upon 
another meaning of the word Mithya. So now how' do I relate 
myself with the \tfbflci ? That the world is nothing but the creation 
of the Lord/It? is nothing but an expression 6f the tord. How do 
you say that the world is the Lord ? It is our experience tfiat what 
is created is always different from the one who Creates it. The 
created is different froin^the creator. A pot is always different from 
the pot-inaker; Similarly also, the impression bf the God that 
we have' is that He is sitting in the heaven. He had some kind of 
diy with Kim and from that He made this whole universe. T Thit 
kind of God we cannot accept. All right. But at the same time we 
cannot say God is' not. If God is, is He sitting in the heaven? 
Sitting there in the heaven, how does He administer this creation ? 
Here comes the uniqueness of Vedanta when such questions arise. 
The answers to them are not to be found anywhere else. 

Any object to be created "requires two causes, a material cause; 
Upadana Karana out of which the object is created and an efficient 
or an intelligent cause, Nimitta Karana who creates the object. 
A pot, in order to be created, requires a creator, a pot-maker, an 
intelligent cause, but the pot-maker by himself cannot create a pot. 
He requires some material called clay. Clay • is called the material 
cause, but of which the pot-maker called the intelligent or the 
efficient cause creates the pot That the intelligent and the material 
cause must be different is our determined conclusion. In all the 
theologies, 7 in* 4 all ;the religions God is the intelligent cause, who 
took clay from-somewhere and moulded the whole world and is 
how sitting in the heaven' watching the play. This God is not 
acceptable to anybody. 

While thinking of God, these questions very often occur in 
our midds. If God is there, how does this stealing take place ? How 
can man commit a murder or do anything wrong, when God is thgre ? 
We think that God must be always aroundi with'some weapons in 
His hand&* ’pie moment He finds somebody stealing. He must 
destroy that fellow. The. moment He finds somebody killing the 
otheri He must destroy him. The moment He finds somebody being 
dishonest. He must'destroy him. How is it that Gbd doesn’t do 
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it? This is another reason why we cannot accept God. If God is 
there, why is there injustice and inequality and suffering I That is 
all we find everywhere and so conclude there is no God. It seems 
that He sees the man suffering and enjoys it. He has some kind 
of caliousness. He is a sadist. 

.1 

If this copcept of God is not acceptable, we cannot blame 
anybody for that. To us also it is not acceptable. Vedanta does 
not accept this concept of God. Vedanta reveals a unique thing 
about the nature of God. It says tnat God is not only the pot- 
maker but He is the pot too. The creator is God and the created 
also is God.* God Himself is both the intelligent and the material 
cause, both the creator and the created. This is explained in the 
Upani-sads by the very famous example of a spider.® 

Look at the spider. How does he create his web? A spider 
creates the web out of the saliva from its own naval. And the intel¬ 
ligence behind the web is also the spider himself. He plans out 
because the web is a deliberate creation. It is not just, by accident 
that a web is found in such places which are the most ideal traps 
for all sorts of little, flying creatures. A spider chooses the place 
where the web is going to be created. It is a purposeful, systematic 
creation, of which, Mr. Spider himself is the intelligent cause And 
in as much as he gets the material for creating the web out of his 
own saliva, he is the material cause. So Mr. Spider himself is the 
very creator as well as the created* 

So in order to gain the vision of life revealed by Vedanta it 
is very necessary for us to understand the nature of the world. 
The world is not ao accident, it is a deliberate creation. It (is created 
by what we call God. But where is this God? Is this God apart 
from the world ? No. He is very much in and through the world. 

The whole creation of the world is compared to an embroidery 
made on a piece of cloth. In a beautiful design on the cloth, there 
is a palace in which there is a king and a courtyard and the 
courtiers and garden, trees, flowers, fruits and many other things. 

* ** I % 

Just as the spjder projects and swallows.... 







these things ate depicted in that embroidary. What is this whole 
'creation made of? What is the king made of? He is made of the 
nhfead. What are the courtiers made of? They are made of that 
•same thread. And what are the garden, the trees, the flowers, the 
fruits made of ? They are all made of the same thread of which 
the king is made. Just as one thread pervades the entire creation 
in the embroidery, the Lord says in Bhagavad Gita that everything 
in the universe is woven into Me.® I am the fundamental thread 
that passes through, that pervades all the things and beings that are 
■created. If a child finds one loose end of the thread and. starts pulling 
-•it, in about half an hour, the entire creation of the embroidery 
•disappears. The entire world of embroidery is made up of one 
ithread. The whole embroidery is nothing but the thread. Hey, but 
how can the king be the same thread as the beggar is? Where 
there is apparent diversity how can there be a unity? Apparently 
the king looks very rich and wealthy and powerful and the beggar 
ilooks miserable and powerless but both are made of the same stuff. 

This is altogether a different vision to look at the world. The 
■moment I understand this nature of the world, my attitude towards 
the world changes. The world is now no more a place of indulgence. 
It is no more a place to go merely for sensuous gratification. The 
•world is altogether a different thing. It becomes an alter of worship; 
rso also the wealth which is a part of the world, the progress which 
>is a part of the world, and the action and the name and fame, too, 
'which are again the part of the world. All these, being a part of 
■the world, have a role to play in my life. The wealth has a definite 
Trole to play, the name and fame have a definite role to play. The 
'body has a definite role to play. The mind and the intellect and 
‘everything that is there in the creation has a definite role to play. 
Tf I employ these means for the purposes or the roles that they are 
meant to play, they can bring about for me the attainment of the 
.goal, that I am seeking in life. This nature of the world is to be 
'understood. 

•*, Jlfa RldH. I *1. 

All this is woven into me. 
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Is this understanding, this knowledge or the vision of the- 
world opposed'to'the mode of life that 1 am leading today or^is- 
it in keeping with it? How can I bring about this vision in my 
day to day life? I need not change the mode of my life. What 
changes is not ‘What I do’. What changes is only ‘how I do’ or 
‘how I look at the things’. It is merely a matter of changing the: 
vision, or changing the outlook towards the life. We have to under¬ 
stand the role of actions, the role of achievements in life. 

What then is the relationship between the so called materialist 
and the spiritualist? Are they two different kind of persons looking, 
for altogether different ends or are they looking for the same end T 
How’can the material means be applied to the spiritual end? How 
can we eliminate the split between the material and the religious life?’ 

* t' • . 

livara, the Lord as we discussed is both the creator and the- 
created, the efficient cause and the material cause. So what is- 
created, viz. the whole world of the names and the forms is also- 
the Lord. One who is the architect of the whole creation is also- 
the Lord and the material from which the whole creation is made- 
is also the Lord. This is the unique concept of Lord for us to- 
understand. Then alone the life can get the proper direction, them 
alone can we have the proper appreciation of the Lord. If we think, 
that the Lordship is confined to the creator, who has nothing to do- 
witb what is created, the understanding of God will not be complete.. 
Vedanta reveals to us this nature of God that He is not only the- 
creator but is the created also. i 

In case of a pot, the efficient cause, the potmaker is different 
from the pot. So where the pot goes, there the pot-maker need not 
go. When the pot breaks, the pot maker does not break. When the- 
pot is filled up. the pot-maker is not filled up. Whatever happens- 
to the pot is of no concern to or does not in any way affect the: 
pot-maker, as the pot-maker the creator is differnt from the pot. 
Were this not the case, the pot-maker would have been sitting pm 
the top of the pot going with it wherever it went. But that is not 
the case with the Lord. The material cause is found wherever the- 
creation is, and so the clay goes wherever the pot goes. So also- 
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The Lord being'the material cause is to be found whenever the- 
* Creation l is. . 

This being the vision of the Lord, what vision dp I have about 
myself now? The limitlessness or the immortality is what I am 
seeking and that is my nature. Immortality must be my real nature 
because I am happy being immortal, I am happy being limitless 
whereas I am unhappy being otherwise. If mortality were my 
nature, I would have been happy being mortal. I would have been* 
comfortable being sorrowful, if sorrow were my nature. The fact 
that I cannot stand unhappiness shows that it is not my nature. 
Everybody is happy with his nature. Everybody is unhappy being • 

. opposed to his nature. Fire is very happy being hot. Water is- 
happy beins cold. Sun is happy being brilliant. 

Similarly a human being will also be happy only when he- 
abides in his nature. And therefore to abide in his nature, to own 
up his real nature that is immortality or bliss or limitlessness 
becomes the goal of life. Somehow today I am not able to own 
it up. I am not able to enjoy my real nature just like the water- 
, that is hot or like the water that is on the top of the mountain 

separated from the ocean. There is a struggle in life only when a 
thing is in an unnatural situation. The water that finds itself to - 
be on the top,of the mountain struggles to flow down. The nature 
of the~water is to be at the sea level, to be one with the sea and 
until that nature is reached the water keeps on struggling. The- 
fulfilment of all the actions and struggles of the river lies in meeting: 
the ocean. Being one with the ocean is a state, when a river is- 
comfortable, when it doesn’t want to be different from what it is. 

I also find the struggle or the conflict in my life. I am struggling* 
to be free. I am struggling to attain something, to be different 
from what I am. I am struggling and striving to get out of the 
present limitations because I am not in a natural state. Nobody 
struggles to get into sleep. The struggle is in getting out of the- 
sleep and not getting into sleep. This is how the whole industry 
of alarm clocks is flourishing. 

■ a ■.' * : t ' -v. -S . 

Sleep is pretty close to my natural situation. Therefore I am, 

very comfortable and happy being in sleep. I am with myself during. 
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!»that time. Practically nothing separates me from myself. When 
something separates me from myself, I struggle to eliminate that 
-separation. When water is hot heat separates water fro id' its nature 
of coolness, so it struggles to get rid of heat. Similarly also something 
-separates me from myself and therefore life is nothing but a struggle 
-to get rid of that obstacle. 

That factor which separates me from myself is called “misap- 

• prehension” arising from the “non-apprehension” of my real nature. 
' The ignorance of my real nature and misapprehension which consists 
•of all sorts of notions and complexes is what really separates me 

from my nature. No other thing can separate me. In this particular 
•effort of mine to eliminate the separation, it becomes necessary to 
understand the world properly. At the moment the world is a big 

• source of struggle for me since it creates all sorts of disturbances 
•in my mind. My relationship with the world is not smooth, it is 

• not harmonious. If I can attain the harmony in the relationship 

• with the world, the world cannot create any conflict or cannot 

• create any disturbance in my mind. At the moment all the impulses 
-that come from the world create disturbances in ray mind because. 

I am not in harmony with the world without, and so to attain the 
'harmony becomes the goal of the life. 

Attainment of this fundamental harmony is the same as the 
attainment of the immortality, the joy or the bliss. It is the same as 
'Moksa or freedom or Lord or whatever name we may give. 

Today we fail -to understand the purpose of the creation. We 

• manyatimes wonder why is this world there at all. What all it does 

• today is to create problems, struggles and conflicts in my mind 
'because that is what most of the time world seems to be doing to 

me. Wherever I observe, what do I find ? All sorts of diversities, 
injustice, sufferings is what I see. I don’t find any purpose in the 
■ world. I don’t know how to look at the world and therefore I do 
not know how to relate myself to the world. I have not been able 
-to discover the harmony that is there in the world. So to discover 
-that harmony or to be able to relate myself or to develop the 

• relation with the world is what we have to learn to do. 



V. Jiva-the individual 

To discover the harmony with the world is to discover the* 
«al nature of the world. And therefore what should be the nature 
of my relationship with the world, how should I transact with the 
world is to be understood. 

■ ,y edaQta l ^ at this limited individual is in itself Brahman,, 
the limitless. 5iRn RFR: 1 I take myself to be' sorrowful or 

limited but in reality I am of the nature of bliss or Ananda; this 
is what Vedanta says. That limitless or that immortality that you 
are searching is indeed your own nature. There should be no, 
struggle in life at all. There should be no unhappiness at all. I am. 
already limitless. I am immortal. I am of the nature of bliss. What- 
I need in life is nothing. If I could really understand and own up, 
what Vedanta reveals about myself, life would be the most wonder-, 
ful. ever a source of joy. This is not the case at the moment. I 
am not able to own up my nature. Since I am already immortal, 
since^I am already limitless, there is nothing that I need in life. I 
don’t need anything because whatever I need is already with me. 

Then what do I have to do to own up my real nature ? t 
have, to get rid of something. Some obstacles prevent me from . 
experiencing myself as Saccidananda. It is not a matter of acquiring 
something that I do not have. It is a matter of getting rid of 
Something that I have falsely taken upon myself. This sense of 
limitation, sense of being bound, sense of being dependent is false 
and that alone is to be given up. Life is meant for. that. Today 
Iny life is committed only for acquiring things. By acquiring wealth, 
by acquiring possessions, by acquiring name and fame and power 
and position that are limited and insignificant, I am trying to fill 
Bp the ocean which is already filled up. • 

_ The Upanisadic teacher tells us hot to bother about these 
little things. We are already filled up and therefore we need not 
Waste our time and energy in acquiring them, the actions, the 




46 


mrogeny or the wealth cannot fill me up, I being the one who is 
already fulfilled. Giving up all the fallacies, notions, sense of limita¬ 
tions is only what is needed. 

I am already the tenth man.* I think that the tenth man is 
.lost but he is not lost. I am myself the tenth man, whom I for¬ 
get to count. So what is to be done in order to find out thetepth 
man is only to give up the notion that the tenth .. man ns lost. I 
am already the one whom I am searching for. If this is understood^ 
I come to know for sure that nothing is necessary to be. acquired 
in life. Life is not meant for acquiring things, it is meant for 
getting rid of the ignorance, getting rid of RSgas and Dvesas, 
passions and aversions, likes and dislikes which actually deny me 
-what I am. Getting rid of them uncalled Tyaga, renunciation. 


Tyaga means renouncing that which is false, which is useless. 
iFor an intelligent man who has understood this fact about life, the 
■ life is now for getting rid of things, for renouncing, for serving. All 
of a sudden, when this Vedantic approach is understood, I no more 
wish to be served by the world. I now start serving the world. I 
continue to perform actions as before, not for getting something 
I do not have, but for getting rid of things that I have falsely 
taken upon myself. This is done by serving the world as the Lprd, 
by knowing that the whole world is the Lord. It u. •-^ to 
know that a human being and the Lord are not different that 
every human being, every living being is potentially God that Urd 
alone pervades through all the names and forms- And so an> thing 

* According to the ‘Tenth- Man Story’, ten young dto&le* of * 
Guru wanted to make a trip to the next village. The Guru 
cautioned their leader to be careful in crossing t e * n 

river. In fact, at the river it was too deep to wade and they all 

had to swim across. On the other side the leader 
make certain all had made it across safely. To h.s enormous 
distress he found out that only nine had reached the o her 
Tore For a long time he searched for the. missing tenth 
man until a wise old man whQ had been watching 
pointed out that the leader had forgotten to coun 



'that I can serve, as long as I serve with the I^vararpana Buddin¬ 
gs the service of the Lord. ' 

‘ So wbat does a student .of Vedanta do ? He does not seek 
anything in life He wants to serve. He dedicates his life for the 
world and not for himself. He also eats the same Khicadi and 
Capati that we eat. He does the same work with the same instru¬ 
ct I to all. He sits in the same way, walks in the same 
way eats in the same way and talks also in the same way as we 
■do Then what is the difference? The attitude is different. NowII 

bu a L”l °LoIrA ^'T f ° r T LOrd - He Sa,S himself 

himself £ Z lZ mmh! " e ,hat hS d0 “ iS - fOT 

COnClu<ii " 8 * he , U » adefa »f Bbagvad Gita the Lord saya » 
that all the created things'and beings, their very existence is be¬ 
cause of the Lord. It is the Lord because of whom theyhave a 
certain purpose to serve and by whom everything is pervaded, by 
whom all the names and forms are pervaded. Just as I pervade 
the different parts of my body so also the Lord pervades the 
whole creation. Somebody may see an inequality in the body. 
-Look How poor the legs arel They always have to walk And 
how lucky is the mouth, it always has to eat ! Cif you consider 
•eating as a lucky thing!) So that is how some people evaluate the 
'life. They think that some people are happy and some are unhappy. 
But what is the rod to measure the evolution ! Shall we say that 
the legs are miserable because they have to walk, hands are mise¬ 
rable because they have to work and the mouth is very lucky 
"because it has only to eat ? In that case we will cut asunder our 
hands and legs and have only mouths all over. Would that be all 
right? Would the mouths be able to get any food of their own if 
the hands do not work and the legs do not walk? 


From Whom is the evolution of all beings, by Whom all this 
is pervaded, worshipping Him, with one’s own action, man 
•attains Perfection. 
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„ Head is the most exalted limb in my body. Hhving-' been bom- 
from the mouth of the Lord a Brahmin is considered to be the* 
most exalted being. He is the best in the creation. Whereas Sudra* 
having been bom from the legs of the Lord, is considered to be 
L lowest How can this be so? In my integrated personali.y bow- 
can I say that one limb is better than the other kmb or one limb-. 

1 w to the other ? I cannot say so. That is why if one of 
rttSs gl on strike the whole body suffer. If the legs say 
hat they are exhausted and that they would stop moving, from. 

' Hi m the other, how is the body going to function ! What 
°“ e , JL h ead do? The food stops because I cannot move. If the- 
W U Hirns that it is better than the hands as a result of which 

m ° uth claims thm t > would the mouth do ?' 

" U go on? So*every limb in .he body has equa, impot- 
♦ance, is equally beautiful 

measure the beauty? We may think that the face 
, How do we to ^ depending upon what concepts, 

is more beauti u\ h ^ beauty nQt to be mea sured by shape, 
of beauty one h • . by form . Beauty is not to be- 

ft » k. * -a. is. 

contained in the container. 

. altogether a different thing. Don’t: 

Thus Vedanta pom^ Look at the content. That which- 

look at ^ he Con ^; ne which is carr ied is important and not the vehicle 
is contame wrapper a chocolate comes is not important.^ 

that carries, n w with ,,ne-another; somebody wants a yellow 
Although childreni* ^ ^ wfapper> somebody wants a. 

wrapper, somebo y ( we know that wrappers ane npt 

white wrapper- Jn t he wrapper is important We must: 

iropor'aot- ^ ,hiy attain*. immomlhy'hy 

*“ W "’ owing »P ‘be Wrapper can alone ,be cbocola.e bo 
renunciation- . r to undei . s , a nd this harmony in life we mush. 

“ 3 Tthe equality pervading the apparent diversity. 



The whole body is equal, because I equally pervade all the 
limbs. The limbs are not similar to one-anotBer but they-dre eqiftl 
in as much as all of them contain one Atma-one Self.- Similarly 
also the things and beings in the creation are not similar. They 
don’t look alike but they are still one in as much as each one 
of them contains the same Lord,'each one is the expression of the 
same LdrdV ----- 

br sret | j*. jft. $ % 

(Brahman is spotless indeed and equal.) 

It doesn t matter what the name and form is, but what functions 
through the names and fotras is what matters. Don’t bother about 
the container, bother about the content. Don’t worry about the 
form or the shape in which the gold comes; it is gold that is 
important. Though the ladies may fight for the shape and design 
of the ornaments, the goldsmith doesn’t bother about different 
forms because he has got the vision of gold in all the ornaments. 
So also a JnanI, a man of realisation, a man of perfection is 
the one who is able to appreciate the Lord in all forms. So now 
what is my relationship with the world? World is now no more a 
place of acquiring things or indulging into things. It is a place of 
giving and serving. 

Karmayoga (wTHl) 

The moment we talk of giving and serving, the incentive in the 
.life seems to get lost. 

(You have a right only in action, never in its fruits). ‘Your 
freedom, your right is in the performance of the action. You keep 
• on performing action and let Me worry about the result. I will 
■take care of the results’ says Lord Krsna in Bhagavad Gita. This 
-sounds very frustrating, because generally I am not motivated to 
work unless I get some benefit as a result of it. But the whole 
principle of Karmayoga is different. There, the very medium of 
xommunicating with the world is through action, 

Man has to perform action. He cannot escape action and he 
should not escape it. Action is the only means available to us for 

. 4 
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. evolution, for development, for gaining happiness or anything that 
■ we desireto achieve in life. But we must learn how to adt. We 
must know the purpose of action. While explaining Kafmayoga in 
the second chapter of Bhagavad Gita the Lord says: 

5^ pwr: II *r. r-ys II 

(Far lower than the Yoga of wisdom is (desire prompted) 
action, O Dhanaftjaya. Seek refuge in wisdom (selfless service). 
Wretched are they whose motive is the *fruit*). 

Those people who employ the action merely for the sake of 
its result, merely for getting something from the world, are the 
fellows who are trying to get a few buckets of water out of the 
ocean not knowing the worth of the ocean. Action has a much 
. greater capacity to benefit us, to bless us, than what we are 
employing it for. Result is only one aspect of the action and a 
very minor aspect too. The Lord says that those who do not 
understand the worth of the action and employ it merely for the 
sake of gaining paltry results are misers. They are treating a jewel 
only as a piece of glass. 


What for is the action, then, if it is not performed for the 
sake of result? Action is performed for the sake of action, because 
action itself can be a source of great joy, when it is performed 
for serving others, rather than being served. Action is not to be 
performed for the individual self, it is to be performed for the 

totality, for the Lord. 


Vedanta reveals the truth of myself. I am already Brahman. 
I am already limitless, immortal and the world, like a wooden 
'pie i s unreal which cannot really appease my hunger of immorta¬ 
lity. A Karmayogl also acts in the same manner as you and I do. 
But be does not act with selfish motive. He acts selflessly. Love, 
tiarminess joy are the things to be given, not to be sought. I am 
' Already the store-house of them, therefore I don’t seek love or joy. 
T have them and i give them. The world of objects does not have 
them and so I should not waste my actions in seeking joy and 


fulfilment from the world. Instead, I make my actions, the means 
to give happiness and love to the world. 

This is the principle of Karmayoga. Vedanta gives altogether 
a new vision for performance of action. Action is not to'be wasted 
away in acquiring wealth or other little things in life. Action is to 
be performed for the sake of action, for service to the Lord * The 
. Lord is manifested before me as the world and I worship Him 
through my actions. Action becomes an-offering to the Lord. Every 
action becomes a flower offered at the feet of the Lord. 

This attitude of Karmayoga brings about fantastic results. The 
selfish attitude that I naturally possess slowly and slowly gets 
neutralised by the attitude of selfless service. In course of time 
the heart becomes selfless. It discovers the joy of giving. So far 
I only knew the joy of acquiring. Now the teacher asks us to discover 
the joy of giving. When I discover that joy, giving becomes easy 
because to give is much easier whereas to acquire is very difficult. 

When I want to acquire things that don’t belong to me there 
are always struggles and conflicts. But I can very easily give a 
thing that belongs to me, with no struggle at all. This is altogether 
a different way of discovering joy in life. Understand that giving 
and serving can be very joyful. Discover the joy of giving. Discover 
the joy of renunciation or Sannyasa. Sannyasa means joy. It is 
-not a certain stage of life. It is not a certain mode of life or a 
certain cloth or any such thing as we normally associate with 
.Sannyasa. Sannyasa is the renunciation of selfishness accompanied 
with a positive attitude of serving and giving. v 

crcnratorc 3^*3 «toi: qforan n *j. A - 

(Endowed with the wisdom, (the attitude of yoga) one casts 
off (becomes free from) in this life both good deeds and evil 
•deeds; therefore devote yourself to Yoga. Skill in action is Yoga.) 
Performance of an action with selfless attitude, with an attitude of 

* ssiwn foft fesfc mm II *t. A v* l| 

Having worshipped Him by his actions, a man gains perfection. 
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service is the real skill in action. ‘Skill in action is Yoga,’ is a very- 
misunderstood statement because more often than not we are told*. 
‘More you work, better a Karmayogl you are.’ Means a man wha 
works for twenty hours a day is a greater Karmayogi than the- 
one . Who works sixteen hours a day and he in turn is better thanthe 
one who works twelve hours a day. Doing many actions for a length 
' of time is not Karmayoga. It is not even the skill in performance- 
of action. Karmayoga is merely an attitude of offering the action 
to the Lord and that is the real purpose of action. 

I may decide to perform a selfless action. But then I immedia¬ 
tely get worried; what will happen to my wife and children ? What 
will happen to my job and my position 1 I think that selflessness is- 
not for a householder. Selflessness is not for a man in the world. 
It is for Sannyasis and who have nothing to bother about because: 
they are looked after by others ! 


Who can become selfless ? A Sannyasl can become selfless 
because his self is taken care of by somebody. He is assured that 
his food is already arranged and therefore he need■? ‘not worry. 
This freedom from action comes by the assurance that nothing is 
coins to happen to me. The freedom comes from the assurance 
that even if I give, I am not going to lose anything, because what 

1 am giving doesn’t really belong to me. This flower was given to¬ 

me by somebody and I pass it on to someone else, I don’t know 
where it came from. I am just passing it on. And there is a joy 
of riving because I know I am nol losing anything. The thing 
does not belong to me to begin with, and it is given by somebody. 
c easily rive it away. When all my worries, all my anxietiea 

° wav then alone I am going to understand or I am able to- 
discoTer Jhe joy of giving. When I am assured of the future, when 

2 Pieties for the future go away from my mind, it is very easy 
f 6 me to become selfless. When my mind is worried about the 
next moment it is not possible for me to be selfless. 

e in ettness can only be implemented by the one who has 
' Athe freedom from anxieties. Until[then, the selfish actions 
discovered inc one who is not worried about tomorrow 

are quite natural, j 



«can be selfless. This thing is possible if you become a Sadhu and 
have no worries for future or if you have discovered from your 
experiences that you are never left hungry and that you indeed 
have been getting all you need. Then you can become selfless; 
This fact is to be discovered in life. 

Everybody, in fact is a Sannyasi because everything is given to 
him. When I was born, everything was provided to me. At what 
time in life was I not provided with what was needed? Every time,, 
whatever I needed has been provided. I just do not make note of this, 
fact. This fact has to be realised. From my own experiences I have 
to discover that I am already secured. Who has been looking after, 
me all these years? Who has given me the body? Who has given, 
me the intellect? Who has given me all these abilities? Who has 
provided me with various opportunities? Who has given me the 
'education ? Who has given me all these things ? Have I brougut 
them with me? There is nothing that I brought with me. I came, 
just empty handed. I didn’t even decide to come. I was sent here. 

I had no strength at all. I didn’t even have a speck of knowledge. 

1 haven’t produced a single thing. 

This understanding of life is given by Vedanta. Even the 
'Strength or courage to try to serve the world requires a certain 
amount of assurance because man always wants safety. When I am 
•secure, it is easy for me to help others. As long as I am insecure, 

I cannot help other inscure people. Beggars cannot give. Even social 
•service, political service or any kind of service is not possible by 
those who are themselves hungry or insecure. The man who is 
hungry in the body, but rich in spirit can give away thing but 
those who are hungry or poor in spirit cannot give anything. The 
material wealth is not the criterion of the richness, the criterion is. 
the richness of the spirit. 

Duryodhana could not give anything but Karna could give 
everything because he was rich in spirit. So we have to discover, 
this fact merely by observing our life. 351*353, I take care 

of Yoga and Ksema is His promise, and He is indeed very sincere, 
in fulfilling His promise. Until 1 discover this fact of life, until I 





develop enough freedom or strength in me to give, my attitude 
would be one of taking, of acquiring. Till then my actions will not 
be selfless. We do not say that everybody should start performing; 
selfless actions. It is not even possible. Only the one who has dis¬ 
covered that freedom, that assurance, who has no worries about future 
and who does not bother about the little self, he alone can do that- 
Normally everyone is very much scared of leaving the security, very 
much scared of giving up things, of being generous, lest he be 
exploited by people. Fear of being exploited means hesitation in giving. 
As long as this thing is there, as long as I am not secure, as long; 
as fear and lot of demands and requirements are there in life, what 
should be done ? The Lord says, ‘Don’t worry.’ Then also you can- 
perform action with the Yoga attitude. Perform action for yourself 
for whatever you want and accept the results as they come without 
reacting. Maintain a balance in both success and failure. 

^rr...H j?., *ft. II (maintaining equanimity in success 

and failure...). 


Accept all the results, both success and failure as Prasada or 
the blessing of the Lord. Slowly and slowly that will bring about 
an understanding that there is no such thing as failure. Whatever 
comes to me, comes as a blessing of the Lord to help me, to. 
enrich me. Thea I will be able to maintain a balance or equanimity 
under different conditions and see how every situation, whether 
favourable or otherwise has something to offer me. I become- 
sensitive to that factor and become less and less concerned about 
the nature of result or situation. I discover the Prasada or blessing 
of the Lord everywhere. That will bring about a sense of security 
in me My heart will become more and more generous, will have- 
the capacity to give out little by little, will become more and 
more selfless. My heart expands, not physically but it becomes, 
generous. I become large-hearted. Selfless actions become easier 
and easier and my life becomes one of serving the Lord constantly. 

If i want to see God, I must tune up with Him, I must try 
wnme like Him. If He is all pervading, I must also try to 
Lome all pervading. Then alone can I see Him. Then alone ca* 


there be a harmony and happiness. So the first step in Karmayoga 
is that as long as I have selfish motives; as I'ong' as I don't- have : 
the courage to part with What belongs 1 to me, I continue to per¬ 
form desire-prompted actions for acquiring- things in life. But still. 

I relate to the Lord. Lord is the one ' who'gives trie the results-' 
Lord is the' ODe who has been giving everything that I have in life. 
Appreciation of this fact assures me that Lord will give me what 
I need. I develop courage, I develop generosity, I develop large- 
heartedness. In due course my selfish attitudes, my negative tendencies, • 
likes and dislikes which I have gathered ovet a long time start 
getting purged. Then joy, cheerfulness, freedom are experienced'.by 
me slowly but surely. And ultimately the knowledge that I am all 
free takes place, which is the goal of life. 7 

To discover the immortality is the goal of life. The notion on, 
my part that I am mortal, that I am limited is the obstacle that 
denies me the immortality that is my nature. How can I give up 
that notion? By serving the Lord, by serving the world with a 
selfless attitude. To give up that notion. We have to develop strength 
and courage which we don’r have at the moment. The insecurity that 
I feel is because of the lack of courage The Upanisad itself says: 

5n*wi«n sieffor a* 5 *: l a- V-V*. 

(The Self is not gained by men weak in body; mind and intellect 
or spirit). A ‘Weak man cannot acquire Atma, cannot acquire any-’ 
thing in life. A certain amount of strength is required. We are not 
talking about the strength that comes from physical exercises. 
Even that is necessary to a certain extent. A physically weak man 
cannot sit, cannot listen, cannot see properly So it is very difficult 
for him to accomplish anything in life. Certain basic physical 
strength is required, but the strength that here we are talking about 
is the strength and the courage that comes from the building up 
of the character, that comes from the disovery of freedom. That 
strength is Viryam or Balam, which becomes necessary to discover 
the self.\To cultivate this strength from within, the strength of the 
character, the integrity of the mind, a stepwise programme is 
given to us. 
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Practical-Vedanta-Values of life 

The strength or the integrity of the mind is developed by 
implementing the values in life, the values that Lord Krsna talks 
about in the XIII chapter* of Bhagavad Gita. Humility, unpreten - 
tiousness, non-injury, forgiveness, uprightness, truthfullness, etc. 
These values should be .practised in life. A life based on these 
values helps us see the inner harmony. Right now my mind is 
shattered because of the conflicts, as a result of which I have no 
courage to be free from the future anxieties. First of all we have 
to develop a mind which is integrated. Integration of head and 
heart is the first step to have an integrated personality, for which 
Tyaga or renunciation of the false and owing up of the real is very 
important. Values are recommended in order to develop the strength 
for the ultimate achievement of the immortality in life. Even 
ordinary achievements in life, like wealth and name and fame, are 
also not possible for a man with shattered personality then what 
to talk of immortality ! 

Before I become God, it is necessary for me to become a 
human being by eliminating negative tendencies or the animalism 
m me. I am not even a human being today—a lot of animal 
instincts, a lot of selfish tendencies are residing in my heart. They 
create conflicts in me and ultimately make me a shattered personality. 
Implementation of values in life is the first step of practical Vedanta. 

The vision viz. Brahma Satyam, Jagat Mithya, when imple¬ 
mented in life becomes values such as truthfullness, non-injury 
non-stealing, honesty, straightforwardness, simplicity and so on. 
All the^e values are nothing but the Truth implemented in life, 
since absence of these values create conflict in me. Thus we come 
to the ‘Relevance of Saftkara Vedanta in present practical life.’ 

Normally we do not think that Vedanta is relevant or that 
these values are relevant or practical in our life. It is . our common 
experience that a person who is honest is the one who suffers. It 
is our experience that a man who speaks truth is the one who. 

* swifts 3#ai tsnfni: snsfan,... I *r. ‘ 




loses his job or business. The one who..doesn’t,.hurt anybody is 
the one who i^ hurt the most. It seems to be our experience that* 
implementing these values recommended by Vedanta go against as 
though, the very aspirations of life or the very goal of life. It 
-seems to us that the values bring about a loss and not a gain in 
life. This is our common conclusion, our common cry and therefore 
today we find so much dishonesty and corruption everywhere. 

In fact nobody likes dishonesty. Nobody likes corruption. No¬ 
body likes falsehood. Even the greatest of the liars doesn’t want 
somebody else to lie to him. He also tests his partner whether he 
speaks truth or not. Even a man who hurts many others, doesn't 
want himself to be hurt by others. The one who can kill and 
destroy people right and left doesn’t want to be destroyed himself. 
The fellow who is dishonest, expects honesty from others. A man 
who is indulging, who is smoking and drinking and doing all kinds 
of things, doesn’t want his son to drink or indulge. Really, in his 
heart he doesn’t like it. 

I love service also. Don’t I like if somebody serves me ? Don’t 
I feel happy if somebody feeds me I This shows that I have a value 
for service. If sombody is hungry, he also will be happy if I feed 
him. Everybody knows wha't the basic values of life are. It is not to 
be told to anybody because everybody loves these things of his own. 

This alone points out an important thing in, life. That I do 
not want to be hurt shows that I have a value for non-injury or 
Abimsa. That I don’t like anybody else lying to me or being 
dishonest to me shows my love for truthfullness, love for honesty. 
And that I have a love for all these things shows that it is 
my nature. 

spinra far | (s. 3. v-v-$) 

(Everything is dear to me because the Self is dear to me). 5tma 
or the Self alone is the dearest thing to me. I love truthfullness 
which means truthfullness must be my nature. I love non-injury 
means non-injury must be my nature. 

Then why does a man lie ? If he basically loves truth, how 
come he compromises truth in his life! If he basically loves non-r 
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injury, how does he injure other people ? Why ? Why is this conflict - 
there in the life of an average man ?. 

Falsehood is against the very grain of my life* Injury and 
corruption or dishonesty is against the very nature of mine and 
that is the reason why every time I speak lie there is a conflict 
in my mind. Every time I am dishonest, there is a conflict in my 
mind. Every time I hurt somebody there is a conflict in my 
mind. Nobody, can escape conflict by hurting others. We know^ 
many professionals who kill people and nothing happens to them.. 
What all we can say for them is that they have become totally 
insensitive, animals. We are talking about human beings. People- 
who have fallen down to the category of animals, who have- 
become totally insensitive or stones, they need not be discussed 
here. We are talking about relatively sensitive people. No sensitive- 
man will be able to stand untruth because it goes against the very 
nature. Everybody knows without exception, what the truth is—-wo 
are talking about practical truth. We are here, not talking about the: 
ultimate Truth. We are talking about the.truth in our day to day 
life. What is the right thing, that everybody knows from his point 
of view, and whenever he has to compromise, whenever he has to 
speak false or lie, that lie is only out' of helplessness. It is not 
because he likes it. 

No man is dishonest by his choice. A man is dishonest only 
because he is helpless. He doesn’t know how to be honest. We must 
have sympathy for these people, because they are dishonest out of 
helplessness; He has not developed the strength and the courage to- 
be honest and so he is dishonest. Dishonesty is the sign of weak¬ 
ness, not of strength. Fallacy is not the sign of strength, hurting, 
others is not the sign of strength. If is the sign of weakness. So in 
order to discover the real strength that is my mature, I must follow 
these values. I must get over the instincts of being dishonest,, 
instincts of compromising with the values of life. 

A man compromises the values because he has not understood 
the purpose of the values, the place of values in achievement of what 
he wants in life. Purpose of life is to attain the limitless. Purpose: 


of life is'to attain the state of Saccidahanda, or to abide in my 
nature. The purpose of life is to gaiffilastiDg happiness. And when*, 
do I feel happy? Only when there is a harmony or peace in my 
mind. A mind in conflict cannot be a happy mind. So what wer 
want in life-we must settle first. Do I want happiness ? Do I want' 
harmony ? Do I want peace and quietude in my mind % Happiness- 
or harmony or peace are just other names for truthfullness, non- 
injury, etc. and so by compromising the values of life for the sake 11 
of happiness! I am denying the very thing I am seeking. Because-- 
we do not know this, our values are all mixed up. 

As a child grows, he picks up so many values. A child goes : 
to a shopping centre with mother and there he demands a chocolate,, 
a thing that he cannot demand at home. In the shopping centre- 
the mother doesn’t want to create an unpleasant scene and so- 
the child quietly takes advantage of the situation. He repeatedly- 
asks the shopkeeper to give him a chocolate. The shopkeeper looks- 
at the mother. Mother says: ‘O. k. Give him a chocolate.’ The- 
shopkeeper gives him the chocolate. The child registers the whole 
process in his mind. The mother opens her purse and pays money 
for the chocolate. This also gets registered in the mind of the child. 
He comes across similar incidents and he concludes that money’ 
buys Chocolate. As he grows older information gets added to his-- 
mind, he finds that money buys not only chocolate, it also buys, 
balloons and all the various toys and then books, pencils and so¬ 
on. At home also when he plays with money, which is an ordinary 
piece of paper according to him, the mother says, ‘It is Money;. 
Don’t play.’ And she takes away that coloured paper and keeps it 
in her purse. Thus slowly the child gathers, picks up a value for 
money indirectly. He concludes that money buys everything. Not. 
only that but nothing buys like money. 

A child finds his father getting away with anything and every¬ 
thing because of his position. His father is a manager. He Sees- 
the peons coming home, and doing different household chores. 
The clerks also visit his father occasionally and bring sweets and> 
toys for the children. So he develops a value for power. Actually* 
the child wants to command. But he finds that only a powerful! 


60: 


j«nan can get things done and'therefore be develops a value for power. 
:He develops a value for being flattered, for being praised. 

Thus as I observe the life, I pick up these values. Basically 
-the value is only for happiness but I think that happiness comes 
••only when there is money, power, postion. And thus the value for 
■happiness gets converted or transferred into the value for money, 
value for power, value for position. 

Really speaking, nobody is interested in power. Nobody is 
interested in position. Nobody is interested in money. Everybody 
is interested only in happiness, harmony, peace within. But unfor¬ 
tunately in the process of growing up, in the process of observing 
the world, in the process of observing the functions in the family 
and the society, man picks up wrong values. When father is at 
■home and somebody wants to talk to him on telephone, he tells 
the son, ‘Say that the father is not at home.’ The son conveys the 
message. He finds father doing wrong things and getting away with 
them and so he also develops a value for getting away by telling 
'lies. Everybody wants to get away and so lie becomes a common 
-practice, dishonesty becomes a common practice, whereas really 
-the value is for happiness. So I have to decide now whether I 
-want happiness or I want the other paraphernalia viz. wealth, 
progeny or other achievments. the Artha, Kama and Dharma. 
Nobody wants these three Purusartbas. What everybody wants is 
.Amrtatvam, the immortality, the lasting happiness. Should we then 
not work directly for happiness instead of acquiring it through 
"wealth, power etc? 

It was different when I was working for money. Now that I 
-want to work for happiness, the attitude altogether changes. Now 
,the criterion in making choices is different. I should choose an 
-action which can matfe me happier. At the moment I choose the 
actions that can make me wealthier, mightier. Now I no more 
. make such a choice. Nov/ while making a choice, I ask this 
•question, ‘What will make me happier V and I discover in course 
•of time that Satya, Truth alone makes me happier. It may or may 
aiot bring me money. It may or may not bring me name and 






fame. It may or may not bring me power and position. But it: 
certainly brings for me happiness, tranquility, harmony within, which 
is what I want. If getting the wealth means sacrificing the; harmony,, 
then who wants that wealth ? Wealth for the sake of wealth, progeny 
for the sake of progeny or action for the sake of action do not: 
bring about harmony. They do have a purpose but it is indirect] in. 
.getting me happiness. I may acquire all of them—action, progeny* 
wealth, but. not for myself; for serving others. So they do become- 
.relevant in life. A seeker may acquire wealth; he need not give it up. . 

. If he has talent, if he has some ability he should employ them in work. 
and acquire as much as he can. But he' uses it for charity, for- 
service because these noble deeds purify the individual. As the- 
Lord says is Bhagavad Gita: , 

qsg! WWTfe || q. if], || 

(Acts of sacrifice, charity and austerity should not be abandoned,, 
but should be performed; worship, charity, and also austerity are- 
the purifiers of even the ‘wise’). 

Charity (?H) is a great value. For giving I must earn and for- - 
earning I must work. So work is for earning, earning is for giving: 
and by giving I get real joy. Yajfta (q?) means sacrifice. When- 
an action is performed in the spirit of service to the Lord, of‘ 
service to the society, it becomes a Yajfta. Tapas (qq:) means a 
life of self-control, a life of minimum consumption for myself and 
maximum service to the society. When the life is based on Yajfta,. 
Dana and Tapas, I get rid of the impurities, the conflicts. 

When I have a value for speaking truth and not for money, 
then I am able to speak truth, but both money as well as truth; 
may not go together. Today our value for money, power, position, 
etc. is an assimilated value, whereas the value for values such as- 
truthfullnesS, non-injury, etc. is only half-baked. As long as I can 
speak truth and also get money, .1 don’t mind being truthful. But 
as' soon as the value for truthfullness comes in conflict with my 
value of getting money, I easily compromise truth for the sake- 



«of money. So at the moment my-value for the values and the 
resulting joy which it is supposed , to create in my heart is conta¬ 
minated by the value for wealth and achievements and I am no 
tible to get the real taste of the values as such. And for that 
'.mixed taste. I blame the values, not having understpc^d the* ^ue, 
their real nature, their original taste, like,** ant of the salt-fields. 

An ant living in the salt-fields had a Wen* who lived in a 
-susar-field The sugar-field ant was very fat and healthy, because 
sh^got all the sugar she wanted, while the other ant had to 
sustain her body with salt, the only available food. So she was 
very weak and miserable. These two ants had a communication 
-with eachother. Once the sugar-field-ant wrote, ‘I am enjoying 
here in the sugar-fields. Iam in the heavens’. The other one 
-replied to her, ‘Please tell me also what makes you so happy. I am 
in the hell here/ So the sugar-field-ant invited the salt-mine-ant 
to her place and the salt-mine-ant went to visit her friend at the 
-sugar-field. The hostess-ant started feeding the guest-ant. Everyday 
from morning till evening the guest was eating sugar but somehow 
her weight did not increase. She was as thin and weak as before. 

So one day the host-ant asked the guest-ant, 


‘What is the problem? You are eating sugar since so many 
days and still how come your weight does not increase? You are 
, npt putting on weight at all! Let us go to a doctor and have a 

-physical check-up.’ 

They, went to a doctor. The doctor-ant asked the patient-ant 
-to open her mouth. With a battery she observed the mouth well 
from inside and she discovered something in the mouth. What 
was it? The guest-ant had kept a piece of salt inside her mouth l 
She had brought some salt with her from the salt-field and even 
while eating sugar, she always kept a salt particle ,n her mouth. 
And therefore the taste that she always got even from sugar was 
• of salt. The sugar was denied by the salt! ; . 

I also want to eat sugar in life. I love Satya, I like honesty, 
T have a value for non-injury; but I do not want to give up the 
It n the form of the fascination for money, fascination for power 



•and position, fascination for achievements and accomplis hme nt?, 
Alongwith that I want the sugar < of truthfiullness, non-injury .etc. 
I am mixing up the two. But that does not work. The value for 
values gets contaminated by the other values. I love truth, but 
-unfortunately I also entertain the values which are oppossed to truth 
and therefore there arises a conflict. -Nobody can speak truth in 
■life unless this ultimate vision is there, this exalted vision is there; 
•that I have got everything I need. This is the vision of Vedanta. 

Vedanta teaches us that J!Ve is Brahman indeed and nothing 
■else. 1 am already Brahman, the limitless and so there should be 
no reason for me to acquire anything. The value should be for -the- 
values. If it requires sacrifice, which can be only of worldly things, 
-or of my wrong notions or of ■ negative tendencies, I must be 
prepared for it. I want to speak truth, but if I cannot sacrifice 
my value for money, speaking truth is not possible. I want to be 
•honest but if I cannot sacrifice my value for getting a position 
honesty is not possibe. . 

Speaking truth requires giving up the false. Honesty requires 
giving up the dishonesty. Non-injury requires giving up the injury. 
This requires courage, preparedness for sacrifice. Otherwise the 
conclusions would be like the following : - 

. ‘Svamijl, look! I was honest and I didn’t get promotion/ 

‘Svamijl 1 I didn't tell lie and I.was transferred/ 

‘Yes. ,One has to be prepared for that. Am I prepared? If 
I am not, it means I work for wealth. But then happiness that is 
?my own nature, is denied. Being truthful does not mean I will be 
necessarily deprived of wealth. Wealth comes to me not because 
I speak false. Wealth comes tome fqr altogether a different reason. 

Law of Karma 

Another important vision of life that Vedanta gives us is that 
what comes to me is on the account of the actions that I have 
done before. Results are always in keeping with the actions that I 
-perform. We find many dishonest people to be wealthy and pros~ 
sperous. We find many, who compromise with the values, are at 
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t tip positions. What they have accomplished or achieved is not 
because they are dishonest. Again someone is miserable not because: 
ifce is honest and speaks truth. We must know how to correlate, 

- the fcausfc and effect. 

In villages they use storage bins for storing grains and pre¬ 
serving for the whole year. The grains are added from an opening 
at the top and are taken out from another opening at the 
bottom. Whatever grain comes form the field depending upon the- 
season, is dumped in the bin- If rice comes, it is dumped first in 
the bin. Then wheat, barley, bajari etc. are dumped on the top of 
rice, as they come. Ther are different layers of grains in that 

storage bin. 

When I happened to go to a village, I saw one man filling, 
barley in the bin. But when he opened the opening at the bottom, 
what he got was rice 1 In another place I saw a man adding: 
wheat from the top and getting jowar at the bottom. I. was- 
surprised. How is it that what one gets is altogether different from- 
what.he is seen adding? There seems to be no relationship between, 
the two. 

One man gets rice, although presently he is seen dumping 
bajari, because he had stored rice eariier. And jowar that the other- 
man gets is also because he had put it there first. He will definitely 
get what he puts in now when the right time comes. Cause and. 
effect do not always happen simultaneouly. So we may not be 
able to correlate two events. The effect takes a certain time for 
materialising and therefore if I want only rice from the bin, I must, 
store only rice. If I have stored some other useless things or pebbles,. 
I cannot expect rice. A man who leads a life of Dharma, a life 
of values, is certainly going to get appropriate result in due course.. 
What be seems to be getting now is due to what he has done m 
the past.. 

This again requires Sraddha, a courage of conviction and that 
is why the total Vision is necessary. There must be Sraddha m 
the whole system, in justice, in impartiality; that if I do somet mg. 
good, bad cannot come to me. This is the simple law of cause. 
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and effect or the law of Karma. I must do good actions today in 
order that in future I can get'good results. 

Those who are dishonest and corrupt and are still powerful 
they probably have done something good in the past for which 
they are reaping the results today. And what they are doing today, 
they will have to reap in future. Actually it is no concern of ours 
whether they suffer or not or get bad results or not. But we should 
know for sure, for our sake that the good, the happiness comes 
only from good actions, from a life of -Dharma. Happiness comes 
only from righteousness. So Vedanta gives a lot of importance to 
these values. They help me develop &n inner strength and conviction 
that nothing wrong will happen. 

1 i * t" ** * ' 1 - 

What can happen to the oceao if I add a few buckets of water 
to it or take away a few buckets of water from it ? Let people take 
away buckets and buckets full of water from me, the'ocean. Afterall 
what can they take away ? If I speak truth, they will exploit 
me. So what? What is meant by exploitation?'What can I lose? 

I cannot lose myself. Atma or the immortality- can never be lost. 
And what can be lost is of no consequence at all. In fact I want 
to lose the things that are not in my nature. In a way they are 
taking away all the negative tendencies from me, leaving me a 
purified individual. Purity can come only by giving up impurities. 
So in our life we should be giving up things. That requires strength 
an$ courage. And it comes from the understanding of this basic 
vision of life vJiva, the individual is Brahman. I am indeed limitless. 
I am immortal. Therefore I need not worry about seeking anything. 
Who will look after my wife ^nd children! Lord, will look after 
them* That does not mean that I have to give up, my responsibi¬ 
lities in life. Responsibility is not opposed to immortality. Action 
is ; .not, opposed to immortality. Life need not change. 1 need not 
start walking on my head in order to implement this vision of 
Vedanta. I can very well continue walking on my feet. Nothing 
unusual has to happen. People dp pot know what they want. That 
is why ; all sorts of funny things exist in the name of religion and 
spirituality. In meditation everyone wants some unjusual experience. 
We don’t have to try for something unusai because T am the 
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most usual thing. Brahman is spotless indeed and equal, % 

Sq asgT 1 That which is contaminated and qualified is not Brahman. 

Vedanta is not for acquiring Siddhis also. It is for getting rid 
of things. Man is blessed with an intellect, with an ability to 
implement this vision in life. Brahma Satyam Jagat Mithya is the 
vision. Jagat is unreal which means it is not of any consequence. 
A few buckets of water here and there do not matter at all to 
the ocean. That is why Jagat is called Mithya. Not that it is non¬ 
existent but it cannot add anything in. me, nor can it take away 
anything from me for I am full, free, independent, self-sufficient. 

Renunciation (tqfii) 

'• I. « 

I cannot walk freely as long as I hold on to crutches. A child 
cannot walk freely if it does not want to give up its perambulator. 
This attitude of dependence, on supports and crutches has to be 
given up.‘When can the child walk on its own legs? The day when 
he develops the courage to-give up the . perambulator. Then alone 
can he discover and develop strength in his legs. 

Tyaga, renunciation begins right from the childhood and even 
before that. As a child I do not want to give up. I want to hold 
on to the perambulator. But what does the mother do? A clever 
mother quietly takes away the support and leaves the child on its 
own; she is no doubt watching the child from a distance. In coftrse 
of time the child develops the balance, and the strength because 
they are potentially there. There is strength in the legs so it can 
be discovered. There is balance in the personality therefore it can 
be discovered. The discovery is always of a thing that is alrea d y 
there. Walking is the privilege of the child, but it was denied to it 
so long as it was dependent on the perambulator. We in our life 
also are dependent on all sorts of crutches and perambulators 
such as action, wealth, progeny and acquisitions and achievements. 
We see security and safety in them and so never discover it from 
within. Give up those crutches, and own ujjl the freedom, indepen* 
dence that is your nature. 

A man happens to meet with an accident and develops fractures 





in hands and legs. He lies in bed with his hands and legs hanging 
in awkward positions. Eventually to gain the ability to walk, he 
has to discover the strength .from within. Nobody can give it to 
him from without. Even the doctors cannot do it. He has to practise . 
the movements of hands and legs everyday. After many days of 
practice, he is slowly able to lift his hands. In the same way he 
has to practise with his legs. He has to do certain exercises. It is 
only then that he discovers enough strength in his own hands 
and legs. ’ 

/. f . • ; ■ ' 

That strength is regained because it is potentially there in the 
limbs. I do not have to give up my hands and legs, only the 
crutches are to be given up. This must be well understood. Nobody 
can lose anything that is his nature, that intrinsically belongs to 
him. There can be no loss at all in life. What I am asked to 

I . .. . 

renounce is only what does not belong to me. 

My requirements are infinite. My begging bowl is a bottomless 
pit, which the world has no capacity to fill. Stop asking for things. 
Start giving things. Then we will discover the treasure that we have, 
the wealth that we possess. . Unless I start distributing, I will not 
discover it. Once I start giving, renouncing, I discover the limitless 
that I have. I possess an infinite inner wealth. I start using it for 
others, I discover its abundance. As long as I am busy taking and 
acquiring, I do not come to know what potential I have. 

This is .the message of Vedanta, that every human being, every 
individual is blessed with the privilege of gaining the immortality, 
of gaining the limitless. Everybody is qualified. Everybody has the 
potential. All that is necessary to be done is to give up the beggarly 
attitude. That I need something other than me to be complete-this 
false dependence and wrong notion is to be given up. Thus renun¬ 
ciation is the vision of life. It is an outlook of life and by that 
outlook, I slowly and slowly gain the inner strength and become 
independent of the crutches which I have been holding on. And it 
necessarily requires following values in our life. 

In case of Bhagavan Ramacandrajl a simple thing like keeping 
the wj>rds of His father required Him to give up the kingdom and 
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to stay in the forest for 14' years. In fact everyone, all the citizens 
and the family including the father wished He should not leave 
Ayodhya. But Bhagavan Rama didn’t do so, because what mattered 
to Him was following the values even at the cost of sacrificing the 
whole kindom. ~ 

To Naciketa, his father said. ‘I have given you to Yama 
(Lord Death.) Immediately the child went to Lord Death, to keep 
his father’s words. 

We are not asked to do any of these things lucky as we are. 
But we must be prepared for whatever sacrifice that is needed because 
nothing comes cheap even in the material world. Don’t think that 
immortality, joy or harmony can come just for nothing. Giving 
up all the false things is the price paid for immortality. As long 
as even the slightest falsehood is there, as long as the slightest of 
this beggarly attitude is there, so long the immortality cannot be 
owned up. The' strength to 'renounce comes from this very 
understanding. < 

Suppose a beggar is told, ‘Hey! You "are a millionaire.' Why 
do you worry? You own a big treasure', don’t you know? Just 
dig under that tree in your back-yard and you will find it!’ Even 
this knowledge that T possess the treasufe^ eliminates the beggar 
from him. He knows now that he is a rich man but no doubt he 
still has to dig out the treasure. Some effort has to be made to 
own that richness, but the beggarliness does not remain with him. 

This knowledge should first of all eliminate beggarliness from 
me. In course of time the richness will be discoverd as I dig it 
out from my heart. The obstruction of R5ga and Dvesa, likes and 
dislikes is there. But underneath, the Amrtatvam is hidden. Aliwe 
have to do is tb eliminate the obstacle, eliminate the dirt of likes 
and dislikes and the 'treasure which is our very nature will open up' 
for us. 

Universal harmony 

Vedanta is • nothing but harmonising the infinite potential that 
I have within me. With Sraddha when I follow the’ values, I 
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develop the joy in giving* sacrificing or renouncing. Then as my 
actions become less and less self-centered and more and more 
directed towards the Lord, my life becomes a worship of the Lord. 

Mott | 

(Action dedicated to the Lord and done without desire purifies 
the mind and thus becomes the means for liberation). By service 
offered to the Lord, the mind becomes pure. It becomes the right 
instrument for seeing, the Lord. For the realisation of Atma, the 
means we are'given, are body, speech and mind. All these should 
be dedicated to- the Lord. Then worship is not a 'particular ■ action. 
Any action can become the worship of the Lord. Worship is not 
an action, worship is an attitude. So all I have to do is to develop 
or cultivate the attitude of giving and serving, an attitude of love 
and worship to the Lord. Then every action becomes Arcana, an 
offering to the Lord. There develops a rapport with the Lord. And 
then I discover the harmony that I failed to see till now. I discover 
the harmony both without and within which in turn results in the 
discovery that harmony without (Brahman) is harmony within (Atma). 
This is the identity between Brahman and Jiva. 


This vision of Vedanta alone is the practical thing in life. 
Everything else «s impractical. What we consider to be the practical 
hfe, .s absolutely an unpractical one because there is a conflict at 
every moment. Tins conflict is drain in my personality. What is 
practical for the river ? The only practical thing for the river is to 
meet the ocean. If the nver foolishly tries to go up the mountain 
or to remain there, it » an impractical thing. This is exactly what 
we are trying to o. enever we compromise our values, we go 
against our very nature, and therefore conflicts result. Life of 
acquiring and achieving, holding and aggrandising is against my 
nature. Life of dependence is against my nature and therefore there 
are conflicts. 

The life devoid of values, that I am living today is actually 
an impractical life. The life that is dedicated to the attainment of 
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this vision, alone is the practical life. One who lives this practical 
life, alone would have the satisfaction of having attained or fulfilled 
the purpose of his life. Thus to the extent I have integrated my 
personality, to the extent I have discovered that harmony within 
and without, to the extent I have discovered the freedom, to that 
extent I am successful in life. This should be the criterion of 
measuring success in life. The purpose of life is to discover the 
harmony and so ,my life must be moulded, must be channelised in 
a way that it enables me to discover the goal of my life. 

Thus all the way, at all the levels when this vision of Vedanta 
is translated into the practical life of values of Karmayoga, of 
worship to the Lord, it leads me to the knowledge of immortality 
and enables me to own up the immortality that is my own nature, 
that is my privilege. 





5j<v*ict $Uqfef<fWl aH<wi*lcR n-jfctSM Mi<vqi 
nmqcflM 5 wi^ih ^ci” ^'aufeid 
ML ». 3 iu ?li€iVi o Hfu-qw^i«u &<n iiiifiict 


5H 

'a^fts j *uh 

cHl^HIrll 

fSHrl 

a. 

SqfdHt *u£L& 

vuMl 

3-00 



*qiMl an^Hiidt st^qdl 

*-00 


ssn^rf^R sfcrcif 

qcpfliT 



3. 


vuMl cifiMiri’t *^qc(l 

a-oo 

V. 

Vedant and Vision 

of Life 

%qiMl 

v— oo 

n. 

Who am I ? 

••tqiMl tqid’to? 

q—oo 


3i4.-$ftqfei\n ^U^Vs MR d cl y^ctsMl fi^cl+w^Q 

dMK-Pq^ 5H5U@§n lifted anPHlVl <£ cl dMlC-lMl Afl 

=HlMWi aHrtH. M'flsiils'Vil M|k M s , xHii *IW, 

MiRH qSftMl $. ijfdqfaVl sa*i v 

Hitfrti <1. Ml. Ml iltseucti dMl. 

uifMWM : ^afoq, oioyiict gfotfcftA, 

(C&ai'dfqcHPl Vuqita), 

=HM€iqi£-3000e- 


fi'Hrt : \. 3/- 




